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THE VEDANTA 


PROF. MAX MULLER: — “I spend my happiest houre 
in reading Vedantic books. They are to me like the light 
of the morning, like the pure air of the mountains, — so 
simple, so true, if once understood.” 

“The Upanishnds are the sources of the Vedanta 

philosophy, a sy.sten- in which human speculation seems to 
me to have reached its very acme.” 

VICTOR COUSIN: — “When we read with attention the 
political and philosophical monuments. . . .of India, . . . .vre 
discover there so many truths, and truths so profound, and 
which make such a contrast \i Ith the meanness of the results 
at which the European genius has sometimes stopped, that 
we are eonetiained to bend the knee before that of the 
East, and to see in this eradlo of the human race the 
native land of tho highest philosophy.” 

SCHOPENHAUER :- — “ Fiom every sentence (of the 
Upanishads of Vedanta) deep, original and sdblime thoughts 
arise, and the whole is pervaded by a high and holy and 
earnest Bpiiit..In the wholo world there is no study.. so 
beneficial and so elctating ns that of the Upanishads (the 
Vedanta)- '(They) nio pioducts of the highest wisdom.. It 
is destined soonci or later to become the faith of the people ” 

DR. PAULDEUSSEN: — “The Vedanta is, now as ic 
tho ancient time, living in the mind and heart of every 
thoughtful Hindu. .. .This fact may be for poor India in 
80 many misfoituncs a great consolation ; for the eternet 
interests are higher than the temporary ; and the systei.s 
of the Vedanta, as founded on the Upanishads and Vedanta- 
sutras and accomplished by Sankara's commentaries on 
them, — equal in rank to Plato and Kant — is one of the 
most valuable products of the genius of mankind in its 
search for tho eternal truth.” ' 

DR. GOLDSTUCKER ; — “ The Vedanta is the sublimest 
machinery set into motion by Oriental thflhght.” 
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The Vedanta— Some Reasons for its Study" 

By Mb. N. VYTHINATHA AIYAR, MA. 

: o : 

1 “HB Vedanta has been described as being both 
a philosophy and a religion. And it bas 
been thought that this conobination of the two 
into one marks a low stage of civilization. Bnt 
any sharp separation of the one from the other 
is logically impossible ; and if these stand united 
in the Vedanta, it is because the two are so 
intimately connected, that we cannot possibly 
investigate the one^ithout being inevitably drawn 
into the other. 'Philosophy is the science of 
sciences ; its subjeot-matter is the whole range of 
scientific phenomena ; and its aim is to combine all 
these into a consistent whole, to dive deep into 
the verities underlying them and to decide upon 
the First Principles which form the bases of 
scientific certainty. Thus Philosophy is necessarily 
drawn into the problems of ultimate realities, 
their nature, origin and mutual relations. It is 
the handmaid of science, for science depends for 
justification of its methods and of its premises 
upon philosophy^^ It is also the twin-sister of 
religion, for in giving a verdict on the foundations 
of science, it decides the nature and scope of 
religion as well. The question of the origin of 
the world and of its phenomena is only another 
form of the question regarding the existence and 
nature of its Creator, be it a blind force in inde- 
pendent control of the force-manifestations in the 
perpetual stream of causation, into which science 
has resolved and is reso lving the march of cosmic 

•A ' lecture delivoTod to the Presidency College Literary- 
Society by the late Mr. N, Vythinatha Aiyar, M.A. 
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events ; or bo that Creator of the world an intelli- 
gent, omnipotent, and benevolent Being, who is 
immanent in the world, or wh^ watches and 
controls its process from the outside. The philosophy 
of the phenomenal cosmos, of its nature and origin, 
leads us unavoidably to the regions of religion, 
and the inherent connection between cosmic facts 
and events on the one hand and their metaphysical 
explanation and divine origin on the other accounts 
for the dual character of Vedantism.^ 

It may be thought that we of the nineteenth 
century, enriched as we are with the intellectual 
harvest of so many ages can do better than go 
hack to the thoughts of the primitive minds of 
India. Our intellectual inheritance is the ever- 
growing accumulation of the mental activity of 
many centuries and of more than one continent. 
We are masters of the distilled knowledge of 
thousands of generations, of which each has sat in 
judgment over its inheritance from the past and 
has passed that inheritance through the searching 
crucible of intellectual criticism. Physical science 
was literally unknown to the thinker of the 
Vedanta ; and a reasoned concatenation of the 
facts and doings of nature was not theirs. They 
had not therefore that discipline of the intellect 
which comes of our logical search into the ways 
of nature ; and it may be asked whether we are 
to ait at the feet of the antiquated Rishis of the 
Vedic times, while our intellect has received such 
training and while we are in possession of such 
stores of reasoned knowledge. 

But a deeper investigation into the nature of 
the human mind on the one hand and of the 
problems here taken up for solution on the other 
cannot but give us a pause in this fancied pride 
of intellectual growth. The province of Reason is 
not unlimited and illimitable ; and even within its 
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'legitimate sphere, its sway is not absolute. The 
whole body of olasBi:fied and well-arranged facts, 
'in their particular or in their generalised form, 
and the whole body of inferences from those facts, 
or hriedy, what we call science is coudned to 
human experience ; that is, to the interpretation 
by the subjective mind of the perennial currents 
of sensations and ideas. '^Oar reasoned knowledge 
is limited to the contents of o^ minds, and to 
the sphere of our consciousness. It is true that 
of these contents of our minds we project more 
than one-half into the imagined void which we 
conceive to lie outside our consciousness. We 
erect the material world upon the basis, one may 
say, of our mental states. But in any view we 
may take of the scope of reason, it must bo 
granted that the mind is ever making irrational 
leaps into the unknown which lies beyond the 
•province of reason and of science. There are also 
phenomena, mental and volitional, which are ultra- 
rational or irrational if you please, which, as 
phenomena must be amenable to scientific enquiry, 
but as irrational, break loose from the legitimate 
moorings of science. ^ At the one extreme stands 
the well-ordered science of objective nature, and 
at the other, the apparently cbiiotic phenomena 
with which the name of metaphysics is connected. 
The external world of nature is observe<l and 
examined ; its several aspects abstracted ; and there 
arises the hierarchy of the sciences. And these 
same experiences when looked at from their 
subjective side melt away into sensations and 
Ideas, and reason is irresistibly led to furnish them 
with a substantial basis in the eternal realities of 
metaphysics. In building up the elaborate system 
of the objective sciences, the material world is 
assumed as a reality ; and this reality glares us 
in the face in the machinery of modern civili- 
'satioD, and its social and political movements. 
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Bat these same phenomeQa, so vast in their 
multiplicity, are all contained in some ' mysterious' 
fashion within the four corners of the human 
mind. Reason is the name given to but a change 
in the form of the presentation of the contents 
of the mind. The sciences are all of them but 
emanations from the contact of the mystery 
known as the human mind with the metaphysical 
entity which has been supposed to stand outside 
the mind and contra-distinguished from it. Thus, 
for our reasoned knowledge a metaphysical basis 
at each one of its limits is required. It is connec- 
ted on the one hand with an unknown but 
assumed matter and on the other with an equally 
unknown and unknowable mind. Its vision abuts 
on every side on metaphysical pre-suppositions 
which go under the seveml names of matter, 
mind, causation, space, &o.'^ 

These metaphysical realities or aBsumptions are 
thus required to round off the dominion proper of 
reason and science. And we should also remember 
that all our boasted intellectual advance is as 
nothing in regard to them. They now stand and 
have always stood, outside the pale of what we 
ordinarily understand by the term knowledge. The 
blaze ot intellectual light that has grown in intensity 
and depth with the progress of civilization has been 
strictly confined to the side of th^ impenetrable 
veil drawn over metaphysical entities.'^ll that reason 
has done in regard to what lies or may lie outside the 
range of sense-perception is only this — the declara- 

it is- 
eaoh 

of reason, even existence, it may be thought, cannot 
be rightly predicated. But Spencer and Huxley, while 
confessing to the impotenoy of reason to penetrate 
into the recesses of the eternal realities of the 
universe, will not yet push their agnosticism so 
far as to deny even their reality. Though as 


tion that it is unjeachable by sense and that 
hence unknowable. Of what lies thus beyond the 
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'knowledge approacLes ifce culmination ” says Spencer, 

“ every unaccountable and seemingly supernatural 
fact is brought into the category of facts that 
are accountable and natural ; yet, at the same 
time, all accountable and natural facts are proved 
in their ultij;n^te^ genesis unaccountable and 
supernatural.”. 

Now philosophy ventures to pry into what 
is thus screened off from our empirical vision. 
,The empiricist resolves all knowledge into sensa- 
tions, and this leads him logically to agnosticismj 
If we accept that our knowledge is limited to 
what is revealed to our mind in its commerce 
with the external world, if we confine our vision, 
as the empiricists do, to the knowable revealed 
to the perceiving mind through the agency of the 
senses, then indeed should we declare that the 
ultra-sensual region claimed as its peculiar sphere 
by metaphysics is impassably shut off from ns ; 
agnosticism proclaims this and this alone ; its 
dogma is that the sphere of knowledge is limited 
to the world of sense-perception ; and that non- 
knowledge or ignorance is the right frame of 
mind in regard to what lies or may lie beyond 
that world of sense-perception.'^ But there is one 
important fact that empiricism seems to ignore. 
Science under its guidance has brought or tries 
to bring within its sphere, the whole range ofV 
phenomena, physical and psychical. And its grasp 
of the physical half of the phenomenal cosmos is 
thorough-going and secure ; but its work in regard 
to the other half of its subject-matter — the 
psychical, — is not equally exhaustive. It does not 
seem to have even a comprehension of the whole 
range nf psychinH,! nhe nmnann^ And it is exactly 
■that portion of these phenomena which it ignores, 
or of which its view is half-hearted and halting, 
that is of the utmost importance to man. Among 
the phenomena most characteristic of man are 
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his religions convicbions nnd beliefs. These witb 
his ideas regarding his moral responsibility fill no 
small space of his life. In no country and in 
respect of no nation can it be said that these 
phenomena relating to relation and morality are 
insignifioaEit or that these are unimportant. They 
oecnpy not only much of the time and attention 
of all nations, including those who are the most , 
civilised, but exercise also a considerable amount 
of influence over their conduct through life, as 
sons, fathers, citizens, &,c. It should not be 

supposed that in modern times the influence of 
religion has waned. It may be that the fire of 
the Inquisition and the slaughter of the Crusades 
have disappeared ; and in India the cruel pike 
may have forgotten its function. Our age has 
learnt to he tolerant in matters of religion, hut 
not thereby to lose sight of the existence of a 
craving for something other than empiricism and 
its teachings. These moral and religious pheno- 
mena have changed their form of external 

manifestation, but their springs in our innermost 
nature yet run fresh and full. And these 
inherent tendencies that draw us towards the 
supersensual now act mainly upon the ethical 
side of our nature. Their force is now strong as 
ever, but it is felt mostly in the shaping of 

our social deportment. The extended vision of 

modern times has served to extend the sphere as 
well of our ethical 8> mpatbies. 

^ Now it is this side of our nature, these 
religio-etbical phenomena so strikingly present in 
us and so potent over our feelings and actions, 
that modern empiricism has failed adequately to 
grapple with. If science is to take nnder its 
wings the whole range of phenomena falling 
within our observation, the neglect by it of these 
is by no means justifiable.^ It is not a scientific 
explanation of the ethical side of man simply to 
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ajiate its psychological origin and development. 
'Onr conscience may have come into existence in 
the particular manner described by the empirical 
moralists ; our religious instincts and beliefs may 
have been developed out of some of the primitive 
elements in our nature as the sociologists assert. 
But the question of their growth is not the 
question of their authority. And there is the 
further question of the nature and origin of 
those primitive instincts themselves from which 
our notions on religion and ethics are said to 
have sprung up.* It is here that modern science 
has failed in its mission ; and it is exactly here 
that the metaphysican comes in with his ultra- 
physical data to emancipate the Scientihc Reason 
which stands entangled in the lushes of First 
Principles and primitive instincts.'^ 

It should not be supposed that in going back 
to the Yedio times of India for a solution of 
these metaphysical problems, we aie seeking refuge 
in darkness from light. The thoughts of our 
ancients have lost none of their wisdom and 

weight because of their antiquity. It is not 

simply because, as has been pointed out above, 
these thoughts refer to a department of onr 

nature on which modern science, has not and 
cannot shed any light that was not within the 
reach of the ancient sages. This is true no 

doubt. But there is a stronger reason for this 

search into the past than this mere lack of 

of advance in metaphysics since the days of our 
Upanishads. It is that the sages of ancient 
India have brought to bear upon these guestions 
an acuteness and strength of intellect which is 
surprising in itself and is almost unequalled 

even by the foremost of modern minds. You 
should not suppose that I am asserting a 
mythical impossibility in claiming for the ancient 
India as a vigour of intelleotnal perception 
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matchless in its degree. There has been immense 
progress, indeed, since their time. But this 
progress has not been in the perspicuity of 
intellectual comprehension. “ The secrets of the 
universe have indeed been plumbed, and with the 
knowledge so obtained, man has turned the world 
into a vast workshop where all the powers of 
nature work submissively in bondage to supply 
his wants.” The almost universal tendency 
has been to regard the intellectual factor as the 
ruling and dominant one in the advance made by 
modern nations. But quite recently attention baa 
been directed to a comparison of the average 
intellectual development in the old civilizations, 
with the result of this comparison is found to 
be against the latter. Although Western civiliza- 
tion of recent counturies “ developed a strength and 
magnifloenee and an undoubted promise which 
overshadows the fame and the achievement ” of 
the civilizations of ancient Greece and Borne, 
the fuller knowledge and the more accurate 
methods of research and examination of our own 
time,” says Mr. Beniamin Kidd “ have only 
tended to confirm the view, thaf^in average 
mental development, the moderns are not the 
superiors, but the inferiors of those ancient people 
who have so completely dropped out of the human 
struggle for existener.v^Judged by the standard of 
intellectual development alone, we of the modern 
European races who seem to have been so un- 
mistakably marked out by the operation of the 
law of natural selection to play a commanding 
oart in the history of the world, have, in fact, 
no claim whatever to consider ourselves as in 
advance of ancient Greeks, all the extraordinary 
progress and pow,erB of the modern world notwith- 
standing. 'CThe marvellous accomplishments of 
modern civilization are not the colossal products 
of individual minds amongst ns : they are all the 



THE VEDANTA— SOME REASONS FOR STUDY 9 


’resQlts of small accnmulations of knowledge slowly 
and painfnlly made and added to by many minds 
through an indefinite number of generations in 
the past, every addition to this store of knowledge 
affording still greater facilities for further additionsJ/ 
It must not be assumed even of the minds that 
have from time to time made considerable addi- 
tions to this common stock of accumulated 

knowledge, that they have been separated from 
the general average or from the minds of other 
races of man of lower social development, by the 
immense intellectual interval which each achieve- 
ment standing by itself would seem to imply. ’ 
['The great strides of modern civilization have 
been the products of the time rather than of 

individuals. Even those nations which are 
generally styled the lower do not appear to be 
lower than the so-called higher races in point of 
mere intellectual power. This applies to the 

Maories of New Zealand as much as to the 

natives of this country. Of our countrymen, 
Mr. Benjamin Kidd, from whose remarkable book 
on Social Evolution I have already quoted, says; 

■' These natives have proved themselves the rivals 
of Europeans in European branches of learning. 
Indian and Burmese students who have come to 
England to be trained for the legal and other 
professions have proved themselves not the Inferiors 
of their European colleagues ; and they have, 
from time to time, equalled and even surpassed 
the best English students against whom they have 
been matched.” 

If this be the verdict of modern science 
even in regard to the degenerate race now 
inhabiting India, degenerate through centuries of 
Moslem invasions and anarchy, what necessity is 
there to press the argument in favour of the 
intellectual greatness of the ancient authors of 
■Indian metaphysics? And as in the region of 
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ultra-sensuous perception, modern researches have 
proved inefficient and ineffectual, and as in conse- 
quence the perception of truth depends necessarily 
upon our innate powers, it stands to reason that 
the philosophical thoughts of the ancients endowed 
as they were with an extraordinary acuteness of 
mental vision, may he studied to advantage even 
after the lapse of so many centuries. 

What is this philosophy and this metaphysics 
to which so much importance is here attached ? 
This high estimate of its value should nob he 
imagined to he due, in any the least extent, to 
the iinconseione predilection in us for what 
helongs to our country. Oriental scholars enjoying 
a wide reputation and accepted as undoubted 
authorities on the subject are unanimous in their 
praise of the Vedanta as a philosophy. Professor 
Max Muller’s views on the subject are too well- 
known to need repetition here. In his lectures 
on the Vedanta, he says, for instance ;'D' Such 
speculations are apt to make us feel giddy ; but 
whatever we may think about them they show 
at all events to what a height Indian philosophy 
had risen in its patient climb from peak to peak, 
and how strong its lungs must have been to be 
able to breathe in such an atmosphere.” "2 " The 
system of the Vedanta,” says Professor Deussen, 
as founded upon the Upanishads and Vedanta 
Sutras and accompanied by Sankara’s Commentaries 
upon them, — equal in rank to Plato and Kant — 
is one of the moat valuable products of the 
genius of mankind in its search for the eternal 
truth.” And it is not too much to claim the 
right at least to a respectful bearing for that 
which has evoked such feelings from European 
savants. 

Ag_gi.Tibil QBODhy. the Vedanta inquires into th e 
uUm^^_ base s of phenomena . We interpret the- 
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material world and the world of mind, bo myeteri- 
onsly joined to our bodies, through our sense 
impressions. '^latter is to us coloured ; its sounds 
are caught by our ears ; we perceive its surface as 
hot or cold, rough or smooth, piano or spherical ; and 
we enjoy its smell and tastes. The forces that sway 
matter, both molar and molecular, we ponder and 
study. In these and other ways we grapple with 
the material world with the senses as our instru* 
ments, and it is through these alone that we can 
reach the world. Now the Question arises as to 
the existence of a something behind these attributes, 
as the substratum, of which colours, sounds, smells, 
tastes, etc., are but appendages and belongings. This 
substratum, if it exists, cannot be known through 
sense-impressions. For then it will become a colour, 
a sound, a taste, etc., and thus will be brought 
down to the category of attributes. The Vedanta 
declares therefore that the eternal can not be known 
tSroQgh th e imnsient. This eternal substratum of 
the world, not thus accessible to our senses, we 
yet believe to exist. We may go the whole way 
with the philosopher who would resolve all our 
knowledge into sensations ; it may be a matter of 
rational conviction to us that what is inaccessible 
to the senses must necessarily be beyond the sphere 
of knowledge. And it is but reasonable to say that 
we are not entitled to speak of wbat is unknown 
and unknowable. Yet the conviction of the exis- 
tence of a material is too strong to be got rid 
of by such arguments, cogent though they appear 
to be when looked at from the anal>tical point 
of view. It is insufScient to say that the mind 
has bnilt np a world of its own from the materials 
snpplied to it by the senses. The repeated experience 
of sensations by ns in particular groups and in 
partionlar successions, it has been said, explains the 
growth in os of material objects and their orderly 
arrangement. But whence this possibility of 
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experienciog them repeatedly ? Why should the 
same group of sensations recur to us and to others in 
any particular order or arrangemen'j ? Why this 
predurability among the groups of number of sensa- 
tions? A material object is not simply the summa- 
tion of a number of sensations. These sensations 
are permanently bound up together into inseparable 
bundles. What is the explanation of this permanent 
bond among these attributes of matter ? Is there 
a nucleus corresponding to our idea of matter 
around which these experienced attributes cohere? 
Or, is it the mere play of fancy to ascribe to them 
a permanency which does not belong to them ?\/^ 
Here is a question before which science along 
with reason stands discomdtted and spell-bound ; 
and in despair, it would destroy and deny what it 
cannot comprehend, '^he perceiving mind is no 
less mysterious than the perceived matter ; and 
Nihilism has solved the mj^tery by destroying the 
former as well as the latterr The existence of these 
mysteries bath in the sphere of sensations and in 
the external world does not in the least affect 
the practical concerns of life. The objects continue 
to be what they are and continue to serve the usual 
purposes of life even though we may be unable 
to comprehend their innermost texture. They may 
be but airy combinations of sensations tangible to 
the muscular sense, coloured to the vision and 
so on. Or they may be substantial realities of 
which these attributes are only the outside 
varnish. So also in regard to our minds. There 
may be nothing in the blackground of our consoions- 
ness coriesponding to our notion of mind and 
self. The I of oUr conviction may be an illusion built 
on no logical basis. The fleeting experiences of 
the mind have, it is true, a bond of nnion, which 
bond is a mystery unsolved by sense-experience 
and rationalism. Here also what is insolnble has 
been destroyed and the Hordian Knot has been 
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cat by an easy process. But these ghosts of a 
material world and a mental world cannot be so 
readily allajed. Nor can we rest satisfied even with 
a simple negation with the possibility of knowing 
them. The Yedantic philosophy fally recognizes 
this element of permanency in our psychological 
structure of a material world and of a mental world. 
To the knowledge of these two departments of 
experience resolvable into sensations we have to 
add the notion of permanency. The attributes of 
mutter are permanently bundled up together in 
various ways ; and so also the attributes of mind. 
And whatever explanation may be attempted of this 
notion of permanency as due to variations in our 
experiences, such an explanation cannot do away 
with the fact. A residuum there is, all must admit, 
which sensations do not and cannot account for ; 
and of this residuum, Western philosophy does not 
seem to have attained to a clear vision. It has either 
to rest contented with the assumption of gross 
material world as present to our ordinary vision or 
it has destroyed it completely. It has not sifted 
its contents with care and laid firm hold of their 
ultimate meaning. Even Mill, whose analysis of 
matter is so striking and acute, did not see that 
the permanency or perdurability which he asserted 
as the residual factor both in bis analysis of matter 
and of mind, required a fuller recognition as an 
ultimate element in the philosophy of perception 
than he was willing to accord to it. *^ThiB element 
of permanency in the material world of perception 
and in the mental world of self-coasciousnesB is set 
up as an ultimate fact of philosophical analysis by 
the Vedantins ; and they call it Mala praKriti or 
Mayce:^ The term Maya ji&s no doubt come to mean! 
illusion ; but this wasnot its meaning in the text 
of the Vedanta as originally expounded. The word 
Maya occurs but very rarely in the Vedas ; and 
it means in them not illusion, but Divine p ower. 
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The same is true of t^e significance of the term 
in the few pages of the Upanishads where it is used. 
When the Lord is said in the Bribadaranyaka- 
Upanishad to appear as uniform through the Mayas, 
the reference is clearly to His creative Sakti. The 
Lord is represented as careering rapidly through the 
appearances of the world with “the horses yoked. ” 
The mind has the horses or the senses under its 
control; and with these yoked or controlled horses, 
it proceeds to its work of creative knowledge. But 
in the ultimate analysis, the horses, the world and 
all resolve themselves into the Brahman. " This 
^Atman is the horses, this is the ten, and the 
Uhousands, many and endless." In the Svetasvetara- 
Inpanishad, it is said that “ the sages, devoted to 
meditation and concentration, have seen the power 
belonging to God Himself.” The sages “meditate 
on the river whose water consists of the five 
streams, which is wild and winding with its five 
springs whose names are the five vital breaths, 
whose fountain-head is the mind, the course of 
''the five kinds of perception.” The five streams 
here referred to are the five percipient senses which 
wind about the material structure of the world : and 


/ 


the river of the phenomenal runs along the course 
of mental perceptions. It will he seen that here 
again the idea of illusion is entirely absent. And 
when the student is called upon to identify Pralcriti 
or nature with Maya in the same Upanishad 
and the Lord is spoken of as the Mayin, the refe- 
rence is, as Professor Max Muller observes, only 
to the creative power of the Lord. 


The Vedanta, nnrronf.a thP p onnlar notion n f 
the m aterial world n od_ contends that it ha s 
Tin essence independent of mental percention — a 
oontentLi^ which — is amply snatained bv moder n 
icience. That material existence is to us known 
"only as perception is a doctrine of the Vedanta, 


as it is a doctrine of the modern theory of 
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knowledge. The former is perhaps more emphatic 
in maintaining the unreliable character of sensa- 
tions and appearances — unreliable as implying 
anything more than what they arc, as contrasted 
with noumenal realities — a doctrine that has the 
full support of modern psychology. To revert to 
the Vedantio doctrine of Maya. Now .this Mava 
is the Sakti or power of God and is Ana^ i — 

^eginningless. It is divi^ m i|^ origin but 

Is hot e ternal, for it may come to an en d. 
Iteserving this later aspect of the question 
for the present the significance of the statements 
that Maya or Sakti is Divine and that it has 
endured from the beginning should be attended 
to. We found that beyond and behind the 
phenomena of perception, underlying the attributes 
or bundles of possibilities of sensations, constituting 
the objects of the material world, there is the 
important fact of their permsnancy. Sensations 
viewed as elements in our experience are fleeting : 
one sensation follows another in rapid snccession, 
and no one sensation endures continuously for 
any appreciable period of time. But when these 
same sensations are projected out of the mind 
into the external, they are viewed to be the attributes 
of material objects or in philosophical language, 
as bundles of sensations — they lose their fleeting 
character and acquire the opposite characteristic 
of permanency. It is this that requires a full 
recognition and explanation. And we claim for 
the Vedanta the clearness of analytical vision 
to have recognised this residual element in our 
experience after making the fullest allowance for 
the fleeting sensations in which it is embodied. 
Through our oonsiousnesB, whether centred in 
self or directed out of it, there runs in a 
perpetual current this conviction of perdurability ; 
and the philosopher has therefore to fix his 
attention on this and to take its bearings as an 
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element of the universe. The Yedantin declares 
it to be a power of Brahman, that is, he 
declares that it is an ultimate fact. Whether 
this declaration amounts to a confession of his 
ignorance of the ultimate nature of this fact or 
whether we can clothe this statement with a 
realizable significance is another question. But 
we need not seriously object even to the former 
alternative, for we may then seek refuge in the 
'observation of Professor Max Mulle r that 
there is a point in every system of philosophy where 
a confession of ignorance is ine%'itable and all the greatest 
philosophers have had to confess that there are limits to 
our undeistauding the worid ; nay. this knowledge of the 
limits of our understanding has, since Kant’s Criticism of 
t Pure Kcason, become the very foundation of all critical 
philosophy. 

s' The doctrine of Maya is the Vedantin’s view 
of cosmogony ; Brahman, the supreme, is associated 
with a certain power called Maya or Avidya to 
which the appearance of this universe is d^. 
Why is this power called by such name as Maya, 
nescience, ignorance, illusion ? It is because, in 
the view of the Vedantin, this power and its 
effect, that is the world and its belongings, 
stand in the war of our reaching to a knowledge 
of the ultimate truth. '’ISIow knowledge is either 
of phenomena or of noumena. And engrossed 
in the former we are unable to rise to a 
knowledge of the latter ; and as a knowledge of the 
eternal realities affects our destinies most intimately, 
whatever operates to screen them off from us 
must be vinwed as darkness keeping ns away 
from light. ^ 'Remember that science in its 
soberest form has made no declaration hostile 
to metaphysics; and God has yet a place in the 
universe. If so, a knowledge of God, of the 
relation that subsists between Him and ourselves, 
and also of bis relation to the material universe 
ought to be admitted to be indispensable, or at 
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leasii deairable.'^'^nd if the phenomenal know- 
ledge that comes to us through the senses tends 
to withdraw us from the search for the underly- 
ing principles of existence, we may well term this 
phenomenal knowledge avidyd^ot its self-centering 
hostility to the higher kind of knowledge. The 
''Yedantin confines his attention to the highest 
problems of life ; and views with disfavour 
whatever tends to obscure the philosophic vision.^ 
And the phenomenal has this tendency, and 
receives hence such names as avidya, illusion, dsc^ 
These names have given offence to many, both 
in this country and elsewhere, but it will be 
seen that they have done so without reason. 
For. in the first place, we must allow that the 
problems of metaphysics have important bear- 
ings on human life. If our life time here is 

but an instant in the eternity that belongs to 
us, if, in conseauence, our temporal concerns are 
as nothing in the balance when weighed with 
our concerns in the hereafter, if these premises, 
in no way rejected even by agnosticism, be 
granted, then, indeed it follows indisputably that 

t the problems of the future have a higher value 
than those of the present. This absolute superi- 
ority, if once admitted, justifies fully the language 
adopted by the Vedantiu in respect of the material 
concerns of life. These concerns are paramount, 
it is true, to physical science and to us as 
denizens on thif earth. Science endeavours to 
make the best of the present ; and it is but just 
and proper that it should do so. But that is 
no reason why we should forgot that the concerns 


of science are after all ^bordinate to the higher 
concerns of philosophy. 'Children when engaged 
in their engrossing pastimes may not have the 
remotest glimpse of the serious problems of life 


that await them in the future, and ye^ the latter 
are more important than the former. And we 


2 
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fihonid not quarrel with children for securing the 
dtmost pleasure from their pastimes while engaged 
in them. The same applies to the relation 
between philosophy and science. The latter 
engrossing as ili is and we may say, engrossing 
as it ought to be, has yet to yield to the other 
in intrinsic worth ; and may be called Avida 
Maya, in comparison. To show that the statement, 
that even agnostic science has not brought its 
good sense into peril by a complete negation of 
of metaphysics, is not gratuitous, permit me to 
refer to a remarkable passage in the vrritings 
of Huxley 

" The student of nature, who starts from the 
axiom of the universality of the law of causation, 
cannot refuse to admit an eternal existence ; if 
he admits the conservation of energy, if he 
admits the existence of immaterial phenomena in 
the form of consciousness, he must admit the 
possibility . at any rate, of an eternal series of 
such phenomena ; and, if his studies have not 
been barren of the best fruit of the investigation 
of nature, he will have enough sense to see that, 
when Spinoza says, ' by God we understand an 
absolute inhnite Being, that is an unchangeable 
Hssence, with indnite attributes,’ the God so 
conceived is one that only a very great fool 
would deny, even in bis heart. Physical science 
is as little Atheistic as it is Materialistic ". 

The material world then is a recognised 
reality and has its origin in Brahman. The 
Yedantin admits the knowledge of perception to 
be right knowledge, but such only its relation to 
this world and its concerns. But this knowledge 
and these worldly concerns he distinguishes from 
the knowledge of philoshpby, of god, creation etc. 
This latter knowledge is possible to man, in his 
view. But to reach it he must not forget the fact of 
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the existence of the verities of philosophy foresh- 
adowed even in perceptaai knowledge. We have 
already said that these abet ns on every side 
even in oar dealings with phenomenal appear- 
ances. This recognition of their existence as 
distinguished from the knowledge of their manifes- 
tations and efiCects, is the first step in the 
process that is to lead ns up to a knowledge of 
Brahman. But this recognition is not sufficient 
by itself for the successful arrival at the final| 
'goal. When standing on this side of the vestibule^ 
of God, when studying the multiplex manifestations 
of the complex machine of the universe from the 
outside, hardly able to enter into its revolving 
wheels and flying bells, the true spirit of scientific 
investigation would have felt the insignificance of 
the inquirer in the presence of the vast conglo- 
meration of energising matter. The man of 
science may then say with the poet that 
he |0els, 

A presence that disturbs me with the joy 
Of elevation thoughts ; a sense sublime 
Of something far more deeply interfused. 

Whose dwelling is the light of setting suns. 

And the round ocean, and the living air. 

And the blue sky, and in the mind of man. 

If this be the right frame of mind even in 
regard to the inquiry into the material manifes- 
tations of God's May.a, what should be the 
preparation of mind required to render us fit to 
approach nearer to the throne of the Eternal'S 
The Vedantin rightly insists upon renunciation, 
tranquillity, self-restraint, and sraddha or faith, 
as the necessary conditions antecedent to the 
oommenoement of the inquiry into Brahman. 
For, what is it that he is in quest of? It is 
not the phenomena of the world which he should 
-observe and examine and dissect with vigilant 
eyes. It is not simply an enumeration, nor even 
-a olassifioation and analysis of this mentai 
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phenomena. This world is the world of action ; 
and in it alone is there room for the play of 
the senses. If we would get at the truths which 
lie beyond and behind it, we n^st suppress our 
action and suppress our senses. ^ However valuable 
these are when dealing with the world and its 
phenomena, though their work as mind-boilders- 
should also be recognised, yet when we go to 
dissect the contents of the mind, our senses and 
activities are hindrances and not helps in our 
researches.'^ Even Professor Max Mul ler, fails to 
grasp the full import of the logic of the Vedanta 
' when he says that “ the object of the Vedanta 
was to show that we have really nothing to 
conquer but ourselves, that we possess everything 
within us, and that nothing is required but to 
shut our eyes and our hearts against the illusion 
of the world in order to find ourselves richer 
/than heaven and earth.” It is true that the 
search for the truths of the Vedanta must be into 
ourselves, and that we must shut our eyes and 
hearts if we would engage in that search 
undisturbed by them. But the riches higher 
than those of heaven which our Self is to reveal, 
is not to be the exclusive result of this shutting 
of our eyes and hearts ; nor should it be said 
that the Vedantin requires every individual 
among us to stand unaffected by bis sense 
organs and by his sentiments and emotions. If 
you seek communion with the Brahman enthroned 
on your inner Self, yon should approach Him 
with singleness of purpose and exclusive devotion. 
The Vedanta is jealous of rivals and would 
stand alone in the intellectual embrace of its 
devotee. iTo understand God, to comprehend 
the process of creation, the nature of the human 
soul and ' its past life and future destiny, the Self 
must be grasped in its entirety and in its inmost 
nature ; and to do this, the student must abnegate 
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whatever ie calculated to disturb him in his absorbing 
subjectivity^ The tranquillity, misnamed apathy 
and quietism, is this indispensable imperturbability 
by external calls without which the mind cannot 
possibly soar up the peaks of the Vedanta. This 
is not any dreamy imagination that the Hindu 
mind specially indulges in : it is no indication of 
any absence of a genius for system and order in 
the Hindu intellect ! nor is it the burling of thought 
" as a venture into the nature of metaphysical 
conceptions. " "^t is the only path open for man 
to win what knowledge he can of the realities 
that ever elude the grasp of the unthinking mind.'' 

I^The Vedanta ignores the phenomenal, not because 
the phenomenal is unimportant, but because it is 
beyond the special sphere of investigation which 
it makes out for itself ; it is subjective, because 
by being subjective alone can it accomplish its 
task ; and it would forget the world and withdraw 
the mind from all temporal calls, as then 
alone there is a chance of man reaching to a 
knowledge of its teaching.^ 

The Vedanta requires: — 

That blessed mood 

In which the burthen and the mystery. 

Of alt this unintelligible world 
Is lightened ; that serene and blessed mood 
In which the affections gently lend us on. 

Until the breath of this corporeal frame, 

And even the motion of our human blood 
Almost suspended, we are laid asleep. 

In body, and become a living soul : 

While with an eye made quiet by the power. 

Of harmony and the power of joy. 

Wo see into the life of things.^ 

The mind, thus withdrawn from the phenomenal 
and also from the cravings of the body with which 
it stands associated, should approach the question 
of the Vedanta in a spirit of true faith and devo- 
tion, and not in that of oavil. The faith here 
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insisted upon may be said to stand at the basis- 
of all religions ; and the Vedanta does not stand 
alone in this respect. But it is no b lind _faith 
that is demanded of the student. Ip that case, 
th¥re is no room for enquiry or for conviction or 
knowledge. The demand is negative ra ther-ihan 
positive. The Vedanta will have no determined 
athelsTas its disciple, hut demands that the inquiring 
mind should approach it in a spirit of meek reve- 
rence. Season should be the guide. bu t_n.ot . the 
tyrant of _the philoso pher . “ There is so little which. 
Beason, divested of all emotional and instinctive 
supports, is able to prove to our satisfaction that 
a sceptical aridity is likely to take possession of 
the soul. ” The mental mood should not he that 
described by Wordsworth in the following lines; — 

TUI, demaoding formal proof 

And seeking it in. everything, I lost 

All feeling of eonviction ; and, in fine, 

Siols, wearied out of contrarieties. 

Yielded up moral question in despair. 

“ In this mood all those great generalised 
conceptions which are the food of our love, our 
reverence, our religion, dissolve away.” 

1 said above that the Vedanta demands faith 
from its disciple. It is only when the student 
goes to the subject with faith that his eyes open 
into the vista of divine truth : “ A man who is 

free from des ires and free from grief", says the 

Katha Upanishad, "sees the ’ majesty of Self hy 

the grace of the Creator . The Self cannot he gain ed 
Ey the Veda , nor by understanding, nor by much 
learnm^g. He whom ttie~Self choIpBe B, bv him th e 
Self ca n be gained . ’’ 

Few there are who feeF an inclination for such 
inquiries ; and of these but few understand what 
they are about. We all know that death is the 
portion of us all. But how many even of those 
brought to its very doors can bring themselves to- 
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attend to its signidoance ? In the heyday of life, 
when the blood leaps along onr veins, it is but 
excusable, nay it is reasonable, that we should make 
the most of the world for which we are then 
best adapted. That is then onr duty to ourselves 
and to the past and the future generations. But 
when the best part of our worldly mission is over, 
when we have oontriboted our mite to the smooth 
dow of life amidst its rugged paths, it is but 
natural that the phenomenal should loosen its hold 
upon us and allow us at times at least to look at 
the fundamental facts of the universe. It no doubt 
occasionally happens that this philosophic mood 
comes upon us unexpectedly even when young, as 
was the case with Nachiketas, of whom it is said 
that “ faith entered into his heart, ” even when he 
was a boy. 

^The faith that we here speak of is not subver- 
sive of reason and it is viewed only as a frame of 
mind that is to lead us up to knowledgeVKnowledge, 
not faith, is, according to the generally accepted 
doctrine, the ultimate requisite for the true compre- 
hension of the Brahman. The Brahman who is 
" hidden in all beings, ” that is, who is to be revea- 
led to our vision only by a deep search into our 
own innermost heart, is seen " by subtle seers 
through their sharp and subtle intellect. ’’ Where 
the Brahman is not, " the sun does not shine, nor 
the moon and tbestars nor these lightnings, much 
less, this dre. " *^f he is such that " when He 
shines, everything shines after- Him ; by His light 
all is lighted”, how can we apprehend Him but 
by the light of grace and knowledge shed by 
Himself on our minds 

1 cannot within the short compass of a lecture 
explain even if I had the necessary ability and 
knowledge, the doctrines of the Vedanta, regarding 
the nature of the Paramatman, the nature of the 
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Jiva, of its life in this world and of its passage to 
the next, and the other connected questions. I 
have endeavoured only to offer some reasons to 
show that the Vedanta deserves our careful atten- 
tion and that one may set down those dabblers in 
philosophy who will speak of it in a spirit of super- 
cilious contempt, as persons who have no claim 
whatever to approach the subject. The Vedanta 
which gives us a knowledge of the true God, which 
preaches “ as with a voice of thunder ’’ the virtues 
of self-denial, charity and universal benevolence, 
which induced powerful sovereigns among ns to 
descend from their thrones and abandon their 
palaces to meditate in solitary forests on its problems 
and teachings, and which promises immortality as the 
final outcome of its knowledge, can this be to the 
thinking mind a subject for contempt or ridicule ? 
“ In the world of nature to reveal things hidden, 
to sanctify things common, to interpret new and 
unsuspected relations, to open a new sense in man; 
in the moral world, to teach truths hitherto neglected 
or unobserved, to awaken men’s hearts to the 
solemnities that encompass them, to deepen our 
reverence for the essential Soul, to make us feel 
more truly, more tenderly, more profoundly, 
to lift the thoughts upward through the 
shows of time to that which is permanent and 
eternal, and to bring down on the transitory things 

of eye and ear some shadow of the eternal, till we : 

j ‘ feel through all this flushy dress 
(Bright shoots of everlastingness ’ — 

this is the office" which the Vedanta should not 
cease to perform as long as it is approached in 
the proper spirit. We may say of the Vedanta 
what the critic has said of the poetry of 
Wordsworth, that " the more thoughtful of each 
generation will draw nearer and observe it more 
closely, will ascend its imaginative heights, and 
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sit under the shadow of its profound meditations, 
and in proportion as they do so. will become 
more noble and pore in heart." I feel no hesi- 
y^tation therefore in closing these observations with 
the appeal addressed to ns Hindus by a foreign 
admirer of the Vedanta: 

“ So the Vedanta, in its nnfalsihed form, is 
the strongest support of pure morality, is the 
greatest consolation in the sufferings pf life and 
death, — Indians, keep to it!" 



VEDA AND THE VEDANTA 

By Phof- max MULLBB 


I O ^the present day, India acknowledges no 
* h’igher authority in matters of religion, 
ceremonial, customs and law than the Veda, and 
so long as India is India, nothing will extinguish 
that ancient spirit of Yedantism which is breathed 
by every Hindu from his earliest’youth, and 
pervades, in various forms, the prayers even of 
the idolater, the speculations of the philosopher, 
and the proverbs of the beggar.'-' 

Por purely practical reasons therefore, — I 
mean for the very practical object of knowing 
something of the secret springs which determine 
the character, the thoughts and deeds, of the 
lowest as well as of the highest amongst the 
people in India, — an acquaintance with their 
religion, which is founded on the Veda, and with 
their philosophy, which is founded on the Vedanta, 
is highly desirable. 

It is easy to make light of this, and 

to ask, as some statesmen have asked, even 
in Europe, What has religion, or what has 

philosophy, to do with politics ? In India, 

in spite of all appearances to the contrary, and 
notwithstanding the indifference on religious 
matters so often paraded before the world by 

the Indians themselves, religion, and philosophy 
too, are great powers still. Bead the account 
that has lately been published of two native 
statesmen, the administrators of two first class 
states in Sourashtra, Junagedh and Bbavanagar, 


* From “ India : What can it teach ns ? ” 
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Goknlaji and Ganrisankara’^', and yon will see 
whether the Vedanta is still a moral and a 
political power in India or not. 

Bat I claim even more for the Vedanta and 
I recommend its study, not only to the candidates 
for the Indian Civil Service, bat to all true 
students of philosophy. It will bring before them 
a view of life, different from all other view of 
life which Me placed before us in the History of 
Philosophy.^^ou saw how behind all the Devas or 
gods, the authors of the UpanishadB discovered the 
Atman of Self. Of that Self they predicated three 
things only, that it is, that it perceives, and that 
it enjoys eternal bliss. All other predicates were 
negative : it is not this, it is not that — it is 
beyond anything that we can conceive or name.'* 

But that Self, that Highest Self, the 
Paramatman, could be discovered after a severe 
moral and intellectual discipline only, and those 
who had not yet discovered it, were allowed to 
worship lower gods, and to employ more poetical 
names to satisfy their human wants. Those who 

* Life and Letters of Gokulaji Sampatlirama Zala and 
his views of the Vedanta, by Mannassukharama Suryarama 
Tcipathi, Bombay, 1881. 

As a young man, Gokulaji, the son of a good family, 
learnt Persian and Sanskrit. His chief interest in life, in 
the midst of a most successful political career, was the 
‘Vedanta.’ A little insight, wo are told, into this know- 
ledge turned his heart to higher objects, promising him 
freedom from grief, and blessedness, the highest aim of all. 
This was the turning point of his inner life. When the 
celebrated Vedantic anchorite, Kama Bava visited .binagadh 
Gokulaji became his pupil. When another anchorite, 
Paramahamsa Sakkidanuda, passed through Junagadh on a 
pilgrimage to Girnar, Gokulaji was regularly ioitiated in the 
secrets of she Vedanta. He soon became highly proficient 
in it, and through the whole course of his life, whether 
in power or in disgrace, his belief in the doctrines of the 
Vedanta supported him, and made him, in the opinion of 
English statesmen, the model of what a native stateman 
ought to be. 
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know the other gods to he but nsimes or persons 
— ■pevsoTias or toasks, in the true sense of the 
•world — pratikas, as they call them in Sanskrit — 
knew also that those who worshipped these 
names or persons, worshipped in truth the 
Highest Self, though ignorantly. This is the 
most oharacteristio feature in the religious history 
of India. Even in the Bhagavadgita, a rather 
popular and exoteric exposition of Vedantie 
doctrines, tho Supreme Lord or Bhagavan 
himself is introduced as saying: ‘ Even thos e 
who worship idols , worship me.I *’ 

But that was not all. As behind the names 
of Agni, (ndra, and Prajapati, and behind all 
the mythology of nature, the ancient sages of 
India had discovered the Atman — let us call it 
the objective Self — they p'orceTved also behind 
fEe veil of the body, behind the senses, 
behind the mind, and behind our reason (in 
fact behind the mythology of the soul, which 
we often call psychology), another Atman, or the 
subjective Self. That Self, too, was to be 
discovered by a severe moral and intellectual 
discipline only, and those who wished to find it, 
who wished to know, not themselves, but their 


* Professor Kunen discovers a similar idea in the word 
placed in the mouth of Jehovah by the prophet Malachi, 
i. 14. ‘For I am great King, and my name is feared 
among the Heatlions. ‘ The roferenoe,’ he says, ‘ is distinctly 
to the adoration already oflered the Yahweh by the people, 
whenever they servo their own gods with true reverence 
and honest zeal. Even in Deuteronomy, the adoration of 
these other gods by the nations is represented as a 
dispensation of Yahweh. Malachi goes a step further, and 
accepts their worship as a tribute which in reality falls to 
Yahweh, — to Him, tho Only True. Thus tho opposition 
between Yahweh and the other gods, and afterwords 
between tho one true God and the imaginary gods, make 
room here for the still higher conception that the adoration 
of Yahweh is tho essence and the truth of all religion.’ 
Hibbert Lectures, p. 181. 
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Self, had to cat far deeper than the senees, or 
the mind, or the reason, or the ordinary Ego, 
All these too were mere Devas, bright apparitions 
— mere names — yet names meant for something, 
Mach that was most dear, that had seemed for 
a time their very self, had to be surrendered, before 
they could find the Self of Selves, the Old Man, 
the Looker-on, a subject independent of all 
personality, an existence independent of all life. 

When that point had been reached, then the 
highest knowledge began to dawn, the Self within 
(the Pratyagatman) was drawn towards the Highest 
Self, (the Paramatman), it found its true self in 
the Highest Self, and the oneness of the subjective 
with the objective Self was recognised as under- 
lying all reality, as the dim dream of religion, — 
as the pure light of philosophy, 

'^This fundamental idea ia worked out with 
systematic completeness in the Vedanta philosophy, 
and no one who can appreciate the lessons contained 
in Berkeley's philosophy, will read the Upanishads 
and the Brahma Sutras and their commentaries 
without feeling a richer and a wiser man. 

admit that it requires patience, discrimina- 
tion, and a certain amount of self-denial before 
we can discover the grains of solid gold in the 
dark mines of Eastern philosophy.]]7 It is far easier 
and far more amusing for shallow critics to point 
out what is absurd and ridiculous in the religion 
and philosophy of the ancient world than for the 
earnost student to discover truth and wisdom 
under strange disguises. Some progress, however, 
has been made, even during the short span of life 
that we can remember. The Sacred Books of the 
East are no longer a mere but for the invectives 
of missionaries or the sarcasms of philosophers. 
They have at last been recognised as historical 
doonments, aye, as the most ancient documents 
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in the history of the hnman mind, and as palaeonto- 
logical records of an evolution that begins to elicit 
wider and deeper sympathies than the nebular 
formation of the planet on which we dwell for 
a season, or the organic development of that 
chrysalis which we call man. 

If you think that 1 exaggerate, let me read 
yon in conclusion what one of the greatest philo- 
sophical critics — and certainly not a man given 
to admiring the thoughts of others — says of the 
Vedanta, and more particularly of the Upanishads. 
Schopenhauer writes : 

■* ‘ In the whole world there is no study so 

beneficial and so elevating as that of the 
Upanishade, It has been the solace of my lile — 
it will be the solace of my death.’'' 

I have, thus, tried, so far as it was possible 
in one coarse of leotnrea, to give you some idea 
of ancient India, of its ancient literature, and, 
more particularly, of its ancient religion. My 
object was, not merely to place names and facts 
before you, these you can find in many published 
books, but, if possible, to make you see and feel 
the general human interests that are involved in 
that ancient chapter of the history of the human 
race. I wished that the Veda and its religion 
and philosophy should not only seem to you curions 
or strange, but that you should feel that there 
was in them something that concerns ourselves, 
something of our own intellectual growth, some 
recollections, as it were, of onr own childhood, 
or at least of the childhood of our own race. 
^ I feel convinced that, placed as we are here in 
this life, we have lessons to learn from the Veda, 
quite as important as the lessons we learn at 
school from Homer and Virgil, and lessons from 

♦Saered Books of the East, vol. i. The Upanishads 
translated by Max Muller ; Introduction, p. Ixi. 
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the Vedanta quite as instructive as the systems 
of Plato or Spinoza.'^ 

1 do not mean to say that everybody who 
wishes to know how the human race came to be what 
it is, how language came to be what it is, how 
religion came to be what it is, how manners, 
customs, laws, and forms of government came to 
be what they are, how we ourselves came to be 
what we are, ^^st learn Sanskrit, and must study 
Vedic Sanskrit. But I do believe that not to know 
what a study of Sanskrit, and particularly a 
study of the Veda, has already done for illumi- 
nating the darkest passage in the history of the 
human mind, of that mind on which we ourselves 
are feeding and living, is a misfortune, or, at all 
events, a loss, just as I should count it a loss to 
have passed through life without knowing something, 
however little, of the earth and its geological forma- 
tion, of the movements of the sun, the moon, and 
the stars, — and of the thought, or the will, or the 
law, that governs these movements. 



VEDANTA TOWARD ALL 
RELIGIONS’^ 

BY SWAMI ABHEDANANDA 


H undreds of ednoated men and women of 
this country have found in the Vedanta 
the true foundation of an absolutely unseotarian 
universal religion which has neither dogma nor 
creed of any kind which embraces all the special 
religions, such as Christianity, Buddhism, Zoroas- 
trianism, Mahomedanism, Brahminism, and, like a 
thread, strings them together into a garland of 
dowers variegated in their colour and size. Like 
an impartial judge, the religion of the Vedanta 
gives the proper place to each of these sectarian 
religions in the grand evolution of the spiritual 
thoughts and systems of the world. Having no 
particular founder, it stands upon the eternal, 
spiritual laws that have been discovered by various 
sages and seers of troth of all countries and of 
all ages and which have been described in the 
different Scriptures of the world. Those who have 
studied the religion of the Vedanta in its various 
aspects have found the spiritual Jaws which are 
given in all the different Scriptures, For them it 
is not necessary to study the Vedas of the Hindus, 
the Tripitakas of the Buddhists, the Zend Avesta 
of the Parsees. the Old Testament of the Jews, 
the Bible of the Christians and the Koran of the 
Mahomedans in order to nnderstand those spiritual 
laws, because they can find the essential points, 
the moral and spiritual laws that govern our 
lives, through the study of Vedanta. It is not 
necessary if they can only nnderstand this central 
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point, that truth is universal. If there be any 
spiritual law, that must be universal and must 
pervade all the Scriptures of the world. Then 
there is uo difficulty — everything will appear to us 
as simple. Furthermore, the students of the 
Vedanta find in this religion the ultimate conclu- 
sions of the greatest scientific thinkers of the 
world. It includes all scientific truths. The 
religion of the Vedanta therefore is extemely 
comforting for those who have outgrown the 
doctrines and dogmas of special religions, and I 
can assure jou that it has brought the greatest 
comfort and sincere seekers after truth. 

The religion of the Vedanta is like a huge 
structure, the foundation of which is laid, not 
upon the ynickeand of the authority of any 
particular book- or personality but upon the solid 
rock of logical and scientific reasoning and the 
walls of which are not made np of the clay of 
superstitious dogmas, but are built with stones of 
spiritual experiences placed one upon another by 
the artistic hands of the great seers of truth of 
ancient and modern times. The roof of this 
superb structure is not confined within the 
celestial domain of the anthropomorphic God of a 
personal religion, but it extends beyond all the 
heavens of different religions, and, rising above 
all the various planes of relativity, reaches that 
infinite and eternal abode of being, intelligence,, 
love and everlasting bliss. The gates of this magni- 
ficient palace are guarded, not by zealots and 
fanatics who carry destructive weapons in their 
hands to prevent the entrance of other sectarians, 
but by sincerity and earnestness standing like 
sentinels to welcome with open arms all those 
who are sincere and earnest seekers after truth, 
spiritual life and Ood-consoiousness, irrespective of 
their creed, nationality or religions conviction. 
There are many storeys in that palatial building, 
3 
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three of which are of great importance. The 
first floor is for the monotheists, or those who 
believe in the existence of one personal God 
whom the worship under a particular name and 
a particular form. Here is the place for all 
the monotheistic believers and worshippers in 
Judaism, Christianity, Mahomedanism, Zoroastri- 
anism, Lamaism, Brahmiuism andTheistic Buddhism, 
with their various sects and denominatious. Here 
are to be found all the doctrins, dogmas, rituals, 
ceremonials and symbols that are described in these 
particular religions. The second storey is for 
those whe have outgrown all ritualism, ceremonia- 
lism, symbolism and the worship of a God with 
a particular name and a particular form. It is 
for those who have understood that God is not 
far from us, dwelling in a heaven somewhere 
above the clouds, but that God dwells in nature ; 
He is immanent and resident in nature. He is 
not far away, but He is here. He is the soul of 
onr souls, He is the life of our life; “in Him 
we live, move and have our being.” Those who 
feel this and those who realise that we are 
children of God, that our souls are parts of that 
one stupendous whole, the Infinite Being, worship 
on the second floor of this superb structure of 
the religion of Vedanta. 

The God of the Vedanta is personal, yet He 
is not confined to any particular personality. He 
is impersonal, also, he is above personal and 
impersonal, beyond both. You cannot confine God 
by giving Him any particular personality. If you 
think that he is sitting on a throno somewhere, 
with two hands, — that will limit Him. That is 
a phase, but there are other phases. The God 
of the Vedanta has many names and many aspects, 
and these aspects and these names are recognised 
by the different religions of the world. He is 
the same Being, but has many names. He has 
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■no particular form, yet He assumes many forma 
in order to satisfy the desires of earnest and 
sincere devotees ; and fulfil the prayers of the 
devotee, He manifests Himself in that particular 
form to which the heart and the soul of the 
devotee are devoted. His personal aspect is 
worshipped under different names hy different 
religions. The Christians worship Him as the 
Father in Heaven, the Mahomedans as Allah, the 
Zoroastrians call Him Ahura Mazda, the Brahmins 
give Him various names, the Buddhists call Him 
Buddha, the worshippers of the Divine Mother 
call Him the Mother of the Universe. God is 
sexless and the moment we become sexless, 
we have become divine. He has no sq, 5C. ,, Why 
should you call Him mother," masculine or feminine, 
there is no distinct'on of sex ; therefore. He may 
be called Mother, Father, neuter, it does not 
make any difference. When you understand this 
central truth, there is no difference in the 
expression. But the personal God of the dualistic 
religions of Semitic origin is masculine, is Jehovah ; 
the same Jehovah again is the Father in 
Heaven, is Allah, is Ahura Mazda. 

The third storey of this structure is for those 
who have gone beyond all reality, who have 
transcended phenomenal existence, and who have 
reached the state of divine communion which 
manifests the eternal, absolute oneness of the 
Supreme Spirit. It is for those who realize the 
indivisible oneness of that Being. That Being 
cannot he divided into parts, but He is one 
■stupendous whole, indivisible, finer than space 
as space cannot be divided, so God cannot be 
divided into parts. This is the Absolute Spirit, 
the infinite Being ; It is called by various mames. 
In Vedanta it is called Brahman, Paramahamsa 
or Over-Soul ; but it is the same as the God of 
Plato, the Substantia of Spinoza, the transcendental 
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thing-in-ifcself (Ding in Sieh) of Kanfc, the WiJI' 
of Schopenhauer, the Unknown and Unknowable 
of Herbert Spencer, the Substance of Ernest 
Haeckel, the Science of Matter of the Materialists, 
the Real Entity or Spirit of the Spiritualists; It 
is also the same as Christ. Christ is this being, 
this Universal Spirit Who is called by other 
names, and He is also Buddha. Buddha means 
that Eternal Wisdom, that Truth. 

These different namos are given by different 
philosophers, as also by different worshippers. 
These three phases of the Vedanta, — the dualistic, 
the qualified non-dualistio and the non-dualistic 
or monistic, — include all the sectarian religions 
of the world and impart the highest ideals given 
in all the Scriptures. What is the highest ideal 
given in the Scripture of the Christ, or of the 
Mahomedans, or of the Parsees? The worship of 
one God ; that is the highest ideal. God is 
personal ; He may have some form, He may have 
a particular name but still He is one. That is 
the highest ideal. This you find in the dualistic 
phase of Vedanta. The Vedanta accepts the ideal, 
and therefore it embraces all the religions that 1 
have just mentioned. As, on the one hand, the 
religions of the Vedanta embrace the special 
religions of the world, and the highest ideals of 
all the scriptures of the world, so. on the other 
hand, the philosophy of the Vedanta embraces the 
highest ideals and ultimate couclusions of the 
greatest scientists, the deepest philosophers, the 
profoundest thinkers and the best metaphysicians 
of the world ; therefore, this religion is truly 
universal. Its scope is unlimited and there is no 
other religion in the world which can be compared 
to it in its universality and its infinite scope. 

The religion of the Vedanta is inseparable 
from true science and from true philosophy. 
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"Why ? Because all ecienoes and all philosophies 
are nobhing but so many attempts of human 
minds to grasp some particular phase of the 
Eternal Truth, the Infinite Reality. As truth is 
the goal of all science and all philoBoph3', the 
same truth is the goal of the Vedanta; and, as 
Vedanta attempts to lead all human minds to the 
realization of that absolute trulh of the oneness, 
so it embraces all the philosophies of the world.' 
In particular doctrines, particular arguments and 
discussions and particular points, there may be diver- 
sity, but the ideal is one, and hence Professor Max 
Muller said that " the Vedanta is the most sublime 
of ail philosophies and the most comforting of all 
religions.” Why is this ? Because it embraces 
the highest truths given in the philosophy of 
Plato, of Schopenhauer, of Hegel, Kant, Berkeley, 
Hume, and others. For this reason we should 
call the religion aud philosophy of the Vedanta 
adsolutely unseclariau and universal. The follower 
of the Vedanta religion is a true Christian, He is 
a true Christian, bub in spirit he is broader than a 
Christian. He is a true Blahomedan ; also be is 
a true Buddhist, a true Brahman, a true Hindu ; 
he is a worshipper of truth. He honours and 
reveres all the great prophets aud teere of truth 
of all countries, accepts their teachings and never 
fails to separate the csscnti.als from the non- 
essentials or the crjstalhzed dogmas and doctrines 
of special religions. He docs not belong to any 
sect or creed of auj* paiticular religion, yet in 
spirit he belongs to all sects and all creeds of 
all religions because be knows the spirit of all 
creeds, he understands the meaning of all 
sectarian doctrines and dogmas. He does not 
belong to any particular church or any particular 
temple, but all churches, all places of worship, 
all temples and mosques, are equally sacred, and 
•equally holy. To his all-embracing soul they are 
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all equally great, and bo be is able to worsbip* 
hie ideal in a Catholic chnrcb or in a Mahomedan 
mosque. He is not limited. When be sits under 
a tree, be worships. He may not go to Church 
on Sunday, he may stay in the park under a 
tree and worship God in spirit. He feels that 
each individual soul is the temple wherein dwells 
the Eternal Being and He must be worshipped in 
spirit. That is a grand ideal. 

The Vedanta accepts the teachings of the- 
great prophets, like Moses, like Zoroaster, Jesus 
the Christ, Buddha, Confucius, Laotze and other 
great prophets and seers of truth who have arisen 
in other parts of the world, as well as those of 
India, — such as Krishna, Kama and others ; it 
recognises Jesus the Christ as the Son of God, 
as the Incarnation of Divinity, but not as the 
only one. There have been many other incarna- 
tions and will be many in future. God is not 
limited to any particular tribe or particular 
nationality, or time, or place. Why should we 
limit Him ? He is the Infinite Being, the Father 
of all nations. Wherever minifestation is necessary, 
He will appear ; He loves all mankind equally. 
He does not think that the Jews are His best 
friends, while others are heathens. No, they are 
equal ir. His eyes. All natious are great before 
Him. We must not have any national prejudice 
on account of colour or particular mode of living. 
Ail are children of God. 

The religion of the Vedanta recognizes 
spiritual growth and evolution in the path of 
relization. As in our physical body, there are 
different stages of growth, — like childhood, youth 
and maturity, — so in the spiritual life there is 
spiritual childhood, spiritual youth, spiritual maturity. 
One leads to the other, one merges into the 
nthpv end nltimfl.telv leads to God, to Realization, 
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Spiriinal childhood begins with the worship of 
ancestors or departed spirits and ends with the 
conception of one extra-cosmic personal God, Who 
dwells outside of nature ; that is the limit of 
spiritual childhood. All primitive religions began 
with ancestor-worship. In fact, ancestor- worship 
or spirit worship was the foundation of all religions 
in primitive times. Modern spiritism or ancient 
ancestor-worship is only the beginning of spiritual 
childhood. In ancient times, when the people 
came to believe in departed spirits and felt that 
they had power over certain phenomena or control 
over certain conditions, they were frightened and 
they began to revere and honour these spirits. 
Gradually, this gave rise to another conception, — 
that of still higher and more powerful spirits who 
had larger control over the phenomena of nature, 
and they called these tribal gods. They became 
nature Gods; and such tribal gods yon will find 
amongst the different tribes of the ancient Jews, 
as amongst the tribes of ancient India, Chins, 
Japan and other countries. They are like chiefs 
who have control over certain manifestations of 
nature or certain powers ; and this may be called 
the second stage of spiritual childhood. Gradually, 
this leads to another step, which is a little higher ; 
that is, that there is one governor over all these 
tribal gods or chiefs, and this conception is the 
monotheistic conception of a personal God ; that 
He is the ruler of all, of the sun-god, of the 
moon-god, of departed spirits, of ancestors and 
bright spirits, — that is, the ruler of all. This is the 
beginning of the dualistic conception, and here is the 
end of spiritual childhood. All these dualistic religions 
which we call monotheistic religions do not go beyond 
this. They lead our minds and souls to the worship of 
one personal God who dwells outside of nature 
and they make us believe that this is the highest, 
that there can be nothing higher. 
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These daalistic religions, therefore, like Zoroas- 
trianism and Mahomedanism, lead to the highest 
stage of spiritual childhood in the spiritual life. 
But the spiritual youth begins when we begin to 
realize that God is not outside of nature but He 
is in nature ; He is not outside of us. He is in 
ns ; that He is not e:xtra-cosmic but intro-cosmic; 
He is immanent and resident in nature ; He is 
the soul of the universe ; just as the soul of our 
body is the internal ruler of the body, so tbs 
soul of the universe is the internal ruler of the 
universe. He governs, not from outside, but from 
inside. He is the Creator, not in the sense that 
He sits somewhere and commands and creates the 
world out of the material which dwells outside of 
His own being, but He creates by pouring His 
spiritual influx in nature and starting the evolution 
of that cosmic energy which is called Prakriti, or 
nature. In fact, the cosmic energy forms the body 
of tbs Spiritual Being. God then appears to be 
both of the efScient and material cause of the 
universe, and therefore He is not only the Father 
bub the Mother of the universe, Father and Mother, 
both in one. The individual souls come out of His 
own being like sparks coming out of a huge 
bonfire. The huge bonfire is Divinits' and our souls 
are like sparks which have sprung out of that 
bonfire of Divinity. We are immoital by our 
birthright, because we are parts of that one 
stupendous whole. 

This state gradually leads to spiritual maturity, 
where we do not think of the world, wo do not 
think of creation ; but, rising above ail phenomena, 
we realize the indivisible oneness, — that we are 
not merely sparks, but we are something close to 
divinity — we are one with God. Then we say, “I 
and my Father are one. ” Not one in the sense 
that an earthly child is one with its father, but 
it is unity, because God is all in all, and all is 
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‘Go9. 'There is nothing ontside of God, everything 
•has vanished, all phenomena have disappeared, all 
relative existences have disappeared and the whole 
universe appears to be like a solid mass of infinite 
and 'indivisible reality. All phenomenal existences 
seem to be like dreams. I jita talking, you are 
listening, — this is like a dream ; yon cannot realize 
■it unless you rise on a higher plane. 'Vl^e are all 
playing parts on the stage of the world. I have 
taken some part and you have taken some other 
part. There is no difference. Yon are playing the 
part of a listener ; I am playing the part of a 
speaker, but we are all on the same stage. You 
may help me and I may help yon. Your desires 
you are trying to fulfil by your thoughts and deeds, 
so everybody else is doing the same. You may 
have certain dreams in your life ; yon may think 
that if you can accomplish these, you have fulfilled 
your purpose in li£e._ Then, after fulfilling that, 
you think that there is another purpose. You must 
push on and reach that, and so on and on we go 
until all purposes are fulfilled, all desires are 
satisfied and all aims are gratified. So in reaching 
the maturity iu spiritual life, we reach the absolutely 
monistic perception of spiritual oneness. It is not 
Pantheism. Do not for a moment dream that it 
is Pantheism. No, it is absolute monism ; there 
is no other word for it. Pantheism does not 
express it. Pantheism means, this is God ; mother 
is God, the chair is God. No, in nbsolnte monism, 
tihe chair does not exist; the pB.rticular phenomenon 
-does not exist, but we reach the background. God 
is like the eternal canvas upon which the beautiful 
picture of this phenomenal world is painted by 
the Divine Hand. Then we realise the canvas. 
At present we are fascinated and charmed 
■by the colourings of the external ; we have 
'forgotten the canvas, the background and we 
■reach the highest. 
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I!be religion of the Vedanta teaobes that there 
is one God, bat with many aspeots. From spiritual 
childhood, we must rise to spiritual youth, ancb 
from spiritual youth, to maturity ; then we shall 
he one with the Infinite. The same God is 
worshipped under different names. The religion of 
the Vedanta is truly catholic and tolerant ; it does 
not dispute, it has no particular form of worship, 
nor does it ask that yon do this or that ; but its 
main theme is that any form of worship which 
appeals to the sincerity and earnestness of the 
soul of the devotee is right. If you think that 
by worshipping any particular ideal, in a particular 
waj', it will help you, — go and do it. Do not 
hesitate. If you think that it would not help you, 
do not do it. The worship of God depends upon 
the attitude of the worshipper, the attitude of 
the mind, the heart of the worshipper. If you 
wish to go and pray, go and pray ; if yon do not 
believe in prayer, do not pray. What you wish, 
go and do, but be directed by your highest impulse, 
by your highest desire. 

Try to understand the highest purpose of life- 
and then worship the ideal under any form or 
any name which appeals to you ; do not hesitate 
for a moment. All rituals, all ceremonials, all" 
forms of worship, are only the means to the 
highest end, to the realization of the divinity, and 
therefore the religion of the Vedanta embraces all 
other special sectririan religion, all forms of worship, 
under the different names that I have given you. 
Some do not care to worship a personal God, but 
think of His impersonal nature ; they are just as 
good. They are not going astray. So long as 
there is sincerity and earnestness and devotion 
and love for the spiritual ideal, there is no going 
away. We make our heaven and hell on this earth 
by our thoughts and deeds. There is no other 
external hell or eternal place of punishment. Our 
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own minds dwell in hell when we have performed 
some wicked deeds, some wrong, Onr souls rebel 
then, But when we are in the path of righteous- 
ness, our souls are happy, there is peace, there 
is the manifestation of divinity : because God 
manifests when our minds are silent, and that 
silence comes through peace, and when there is 
peace, there is happiness and bliss. 



THE VEDANTA IN OUTLINE* 

By pandit sitanath tattvabhushan 

^ TWO MEANINGS OF ‘VEDANTA.’ 

I HE term ‘Vedanta’ ia a compound’ of ‘Veda’ 

^ and ‘anta’ (end), and means, in its 
primary signification, the latter part of the Veda 
or Vedas. The Vedio literature ie divided by the 
expoanders of the Vedas into two main kandas or 
sections, the first or purva portion being called 
the karma -knnda, that is, the section treating of 
karma, actions or duties ; and the second, anta, or 
jittara portion the jnana-kanda, the section on 
knowledge. The division is not clearly represented 
hy distinct books or even chapters of the Vedas ; 
but roughly speaking, the Mantras and the sacrificial 
portions of the B^'ahnianas represent the karma- 
kaiida, and the treatises called Upaiiishads, attached 
mainly to the Brahmanas, represent the jnana- 
kanda. This jnana-kanda of the Vedas is the 
Vedanta in the original sense of the word. As a 
part of the Veda, the Vedanta is srnti or scripture. 
As sruii or scripture, therefore, the Vedanta is 
identical with the Upaniahads. The use of the 
term ‘ Vedanta. ’ in this sense will be found in the 
Hpanishads themselves, lor instance, in the 
Mundakopnnisliad 111. 2.6, and the Svetasvataropa- 
nishad, VI, 22. Sankaracharya, the greatest 
authority on the Vedanta, uses the word in this 
sense everywhere in his writings. However, the 
word ‘ anta, ’ in ‘ Vedanta, ’ from meaning ‘ end ’ 
or ' latter part, ’ came gradually to mean ‘ ooncln- 
sion, ’ ‘gist’ or ‘purport.’ The composers of the 
Upanishads claimed that they had discovered the 
gist or purport of all Vedio teaching in the 


* Beprint from tho Indian lievietv. 
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knowledge of the Absolute, of whom the gods 
worshipped hy the authors of the Mantras, as well 
as all objects in creation, were, they taught, names, 
forms or relative manifestations. The final end of 
all Yedic disciplines were, they thought, union with 
Brahman, the Absolute Being. In this latter sense, 
therefore, in the sense of the gist or purport of 
the Yed.as, it was the Upauishada, again, which 
were called the ‘ Yedanta ‘ or ‘ Yedantas But the 
term came gradually to mean something quite 
different from, though closely related to, the 
Upanishads. As the Upaniahads treated of a large 
variety of subjects, both essential and non-essential 
to the spiritual life, and as the teachings of the 
different treatises were apparently, if not really, 
conflicting, it became necessary to have systematic 
statements of the main doctrines taught in them, 
— statements backed by reasonings where necessary, 
and reconciling apparent discrepancies in the original 
teaching. Thus arose what is called the Yedanta 
Philosophy, that is, the Philosophy of, or based 
on, the Yedanta or Upanishad. This philosophy, 
the body of aphorisms which is its chief exponent, 
oftener goes hy the name of ‘Yedanta’ than the 
Upanishads, the original Yedantas and the basis 
of all later Yedantic teaching. The distinction, 
however, between the Yedanta as sricti or scripture, 
and the Vedanta -s Darshana or Philssophy, must 
never be lost right ot.j^ 

THE VEDANTA-SRUTI 

The Yedanta, as scripture, consists, as I have 
said, of the UpaoishadB. Their traditional number 
in one hundred and eight; but modern scholars 
have found out that there are no fewer than one 
hundred and fifty bearing the name. All of them, 
however, are not genuine parts of the Yedas nor 
do all truly represent the spirit of the original 
Yedantic teaching. Practically, twelve are 
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recognised as forming the Vedantic canon and the 
basis of the Vedantic Philosophy They are the 
Isa, Kena, Katha, Prasna, Mundaka, Manduhya, 
Tatiriya, Aitareya, Ghhandor/ya, Bihadaranyalta, 
Kaushitaki and Svetasvatara Upanishads. Of these, 
the Aitareya and the Kaushitaki belong to the 
Rioveda : the Kena and the Chhandoyya to the 
Samaveda ; the Isa and the Brihadarnnyaka to 
the Sukla or White Yajurveda ; the Katha, the 
Taitiriya and the Svetasvatara ,to the Krishna or 
Black Yajurveda ; and the Prasna, the Mundaka 
and the Mandukya to the Atharvaveda. The other 
Upanishads, snch as the Bamatapaniya, the 
Gopalatapaniya and Nrisinhatapaniya, are mostly 
' Sampradayika’, i.e., sectarian, and not content, 
like the twelve named above with teaching of the 
Infinite and absolute Being, extol historical or 
mythical heroes as incarnations of the Deity. 

THE VEDANTA-DARSANA 
The most honoured exposition of the philosophy 
of the Vedanta is the body of aphorisms ascribed 
to Vyasa or Badarayana. Badarayana himself is 
named in these aphorisms as one of several teachers 
of the Vedantic Philosophy : so that Vedantism, as 
a philosophical system, must have existed and 
been widely taught long before the composition 
of these aphorisms, however ancient they may be, 
and possibly they may have been pievious 
compendinms of the philosophy on which they were 
based. But, as a fact, we possess none more 
ancient than they. Some of the names by which 
these aphorisms are called deserve to be mentioned 
and remembered by the student of the Vedanta 
Philosophy. They often go by the name of the 
Vedanta Darsana, though all expositions of the 
Philosophy of the Upanishads may claim the name. 
They are called the Uttara Mimainsa, hecanse 
they are a Mimamsa or reasoned exposition of the 
Uttara or latter part of the Vedas, i. e., of the 
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Upaniahads. They are ao called in diatinction from 
the Purva Mimavisa ascribed to Jaimini, which 
expounds the Purva or earlier parts of the Vedas, 
i.e., the Mantras and the sacrificial portions of the 
Srahmanas. They are called the Brahma Sutras, 
aphorisms expounding the nature of Brahman, in 
distinction from the Dliarma Sutras or aphorisms 
expounding the nature of Dharma or doty, the 
subject matter of Jaimini’s work. They are named 
the Sanralca Sutras or Sariraka Mimamsa, because 
they treat of the true nature of the Sariraka, the 
embodied soul. Other names are the Vyasa Sutras, 
the Badarayana Sutras, the Vedanta Mimamsa 
and the Aupanishadi Mimamsa. This great work, 
divided into four chapters and sixteen sections; 
consists of five hundred and fifty-eight pithy utte- 
rances many of which contain the concentrated 
gist of a great deal of meditation and reasoning. 
This fact makes the book almost unintelligible 
without a commentary. Various commentaries on 
it, however, are extant, commentaries which represent 
the various schools of the Vedanta Philosophy. Of 
these, I shall speak later on. Besides t'he Vedanta 
Sutras, there are various works expounding the 
Philosophy of the Upanishads, But they all belong 
to some particular school or other, and shall be 
noticed when I come to speak of these schools. 

THE THREE VEDANTIC INSTITUTES 
Besides the twelve Upanishads, and the Vedanta 
Sutras, another work, the Bhayavadgita, is held 
by all Vedantic schools as embodying Vedantie 
teaching of an uncertain nature, and this in spite 
of the apparently sectarian character of the book — 
in ppite of the ,faot that Krishna, the incarnation 
of Vishnn, is therein represented as the Supreme 
Being. So it has happened that ever since the 
time of Sankaracharya, and perhaps since a time 
anterior to him, the Upanishads, the Vedanta Sutras 
and the Bhagavadgita have been held to compose 
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the complete Yedantic canon. They are called the' 
three prasthanas or institutes of Yedantic teaching, 
the Upanishads being called the Sruti Pmsthana 
or scriptural institute ; the Vedanta Sutras the 
Nyaya Prasthana or logical institute ; and the 
Bhagavadgita the Smriti Prasthana or institute 
of duty. All the great founders of the various 
Yedantic schools have commentaries on these three 
institutes, and their mutual differences consist in 
the different ways in which they interpret the funda- 
mental teaching contained in the Prasthanatrayam. 

UNSECTARIAN VEDANTISM 

This fundamental teaching, if it could be 
gathared from the canonical books without the aid 
of the founders of the Yedantic schools, or without 
being biassed by their peculiar views, would be 
true, uncertain Yedantism, not identified with the 
views of any particular Yedantic teacher of later 
times. But, as a fact, Yedantism, as a system, 
does not exist in such a pure and unsectarian 
form in any of its various represent'Xtions. As I 
have already said, all the various works in which 
the philosophy is expounded, belong to some particular 
school or other. If an independent exposition were 
now attempted, it would, no doubt, bear the stamp of 
the expounder’s habitual trend of thought and feeling, 
and would be set down as sectarian. It would perhaps 
even be identified with the one or the other of the 
existing schools. Perhaps this is inevitable from 
from the very nature of things. Realism. Idealism, 
Monism, Dualism, Hedonism, Legalism, Rationa- 
lism, &c., are not so much opinions identified 
with particular philosophers as t^ey are phases 
or stages of thought which commend themselves 
to the mind of man according to the peculiarities 
of his nature and education. To teachings of the- 
Upanishads and the .two other Yedantic institutes 
are so various, representing so many phases andi 



THE VEDaNTA IK OUTLINE 


49 


Btrata of thought, that it is possihle to find 
authority in them for all the forms of speculation 
named above. I am indeed far from thinking^ 
that the principal teachers of Vedantic doctrine 
were not agreed as to a number of fundamental 
principles or that the highest teaching contained 
in the three institutes is not uniform. But I 
must confess that this highest and uniform 
Yedantism exists, even in the institutes, not to 
speak of later works, side by side with a good 
deal of lower or tentative teaching representing 
various stages of culture in the teachers. If, 
however, the latter class of teaching is held by 
some Vedantic teacher as essential, and embodied 
in his system as such, his method may be 
blamed as defective, but the claim of his system 
to be called Vedantism cannot justly be denied. 
The difficnlty of deducing from the canonical books 
a system that would be recognised as Vedantism 
pure and simple, is therefore, patent. But I 
shall nevertheless try to enumerate a few 
principles of a most general nature which are to 
be found in all Vedantic systems. It is the less 
difficult to find out some such principles from 
the fact that though differing from one another 
in the interpretation they respectively give of 
particular Vedantic doctrines, all Vedantio schools 
are opposed as one uniform system to the other 
schools of the national philosophy, for instance, 
the Cbarvaka, the Buddhist, the Purva Mimamsa, 
the Sankhya, the Yoga, the Nyaya and the 
Vaiseshika school. Their points of difference 
from these schools are points of agreement 
among themselves. Thns, then, to begin with, the 
Cbarvaka doctrine of the materia] and destructive 
character of the soul is rejected by all Vedantic 
schools. The Vedantio doctrine of the soul is 
that it is immaterial and indestructible in nature. 
Then, the idealistic or rather g individualistic 
4 
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doctrine of certain Baddhist philosophers, the 
doctrine that there is no world independent of 
the ideas of individual minds, is opposed by the 
Vedanta. It gives to Nature an existence 
independent of the individual soul, however 
dependent that existence may be on the Universal 
Soul. The same opposition is offered to Buddhist 
Sensationalism, the doctrine that there is 
nothing moire real and permanent than perishing 
sensations, the Vedantic doctrine being that the 
Self, with its permanent ideas, is an unchangeable 
witness of the past and the present. So, in 
opposition to the Sankhya Dualism, the doctrine 
Purusba and Prakriti as the dual cause of the 
world, the Vedantic teaching is that the cause 
of the world is one, namely Brahman, the 
Supreme Intelligence, who is both the regulating 
nr occasional (nimitta) cause and the material 
(upadana) cause of the universe, having made the 
world out of his own will or nature without the 
help of any extraneous substance. In this respect, 
the Vedanta is opposed to the Vaisesbika concep- 
tion of eternal, uncreated atoms as the material 
cause of the Universe. Then again, the Yoga 
doctrine of a God existing apart from the 
individual soul is rejected by the Vedanta, the 
Vedantic doctrine of the relation of the individual 
and the universal Self being that the Universal 
exists continually in the individual, sustaining 
and regulating it. In the same manner, the 
Nyaya doctrine of Nature, God and the individual 
soul as independent realities, is refuted by the 
Vedanta as inconsistent with the infinitude of 
God, the Vedantic teaching being that everything 
is comprehended in the Divine existence. In practi- 
cal matters, the Vedanta holds, in opposition to 
the Purva Mimamsa, that ceremonial observances 
have no absolute value, their importance consisting 
cnly in their being disciplines teaching mind to 
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look beyond the immediate objects of sense and 
-purging it of the grosser desires. The Vedanta 
attaches great importance to devout meditations 
on Brahman, of which the Upanishads contain 
numerous samples, and the Bliagavadgita lays 
special stress on the culture of bhakti, the 
reverential love of God. In brief, karma or duty 
devoutly and disinterestedly performed, and 
upasana or devout meditation carried on with 
bhakti leading to jnana, the knowledge and 
constant consciousness of the Supreme Being, 
constitute the ethical scheme of the Vedanta in 
its essence. ( The supreme end of existence is 
indissoluble union with Brahman, which may be 
realised in this life or another according to the 
quality of one’s spiritual efforts. As to the future 
life, the Vedanta teaches that the individual soul, 
which is an eternal, uncreated part or manifes- 
tation of the Supreme Soul, goes through a 
countless series of incarnations till it is freed 
from the fetters of physical embodiment and 
blessed with conscious union with God.^ These 
fetters are, the Vedanta teaches, jive in number, 
and are called kashas of sbeaths, since they hide 
from the soul, in its ignorant state its true spiritual 
essence. In the various stages of culture previous 
to the highest enlightenment, the soul ignorantly 
ideutiffes itself with one or another of the 
following : the first or the most gross, the 
annamaya kasha or the gross material body ; the 
second in order of grosscess, the pranatnaya 
kasha or the vital powers; the third, the 
manomaya kasha or the sensorium : the fourth, 
the vijnanamaya kasha or the understanding ; and 
the fffth, the anandamaya kasha or the pleasur- 
-able emotions. Beyond these, but illumining all 
with the light of its consciousness, is the pure 
self, whose true nature and relation to God must 
tbe realised before moksha or liberation can be 
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attained. However, having a enbtler body tban> 
the visible, namely, that consisting of the subtler 
sheaths, it is easy to see how the soul passes- 
at death from one body to another or from one 
region of the universe to a higher or lower one. 
As to the details of the future life, the Vedanta 
conceives three very different states for the three 
classes into which it divides ail moral beings.. 
For those who have led vicious or merely natural 
lives, without subjecting themselves to any 
disciplines, it anticipates no loss horrible a destiny- 
than transmigration into inferior organisms, at best 
to the bodies of the lowest cl.ass of human beings. 
It seems to consider the lower animals also as 
moral beings and admits the possibility of their 
gradual elevation to humanity. The scientific doc- 
trine of the evolution of the higher animals from the 
lower, seems to favour this view, though no scientific 
evidence in the true sense is possible in the- 
matter. As for the pious, the Vedanta awards- 
two different destinations to them according to- 
the nature of the disciplines they have passed 
through. The followers of the karma kanda, 
those whose worship consists in offering sacrifices 
to the Gods, are destined for the Pitriloka the 
habitation of the manes, where they pass through a 
way called the Pitriyana, and figuratively described- 
as consisting of a number of phenomenal objects 
such as mist, dark nights, clouds &o. Through- 
this way they pass to the moon, which either 
contains the Pitriloka or is associated with it. There 
they dwell in enjoyment of the fruits of their- 
good works until they, the fruits, are spent out, 
when they have to retrace their steps to the 
earth and be re-born according to their merits. 
On the other hand, the followers of the jiiana 
kanda, the spiritual worshippers of the Infinite, 
are destined for the Brabmaloka, the world of 
Brahman. They also have to follow a particular 
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t)ath called the Devayana, the way of the Goda. 
This alao consists of a namber of elements wbioh 
are altogether more anspicions than those compos- 
ing the Pitriyana. The most prominent are the 
rays of the sun, which perhaps represent spiritual 
enlightenment. Led through this path to the 
divine regions, painted in gorgeous colours, but in 
language which is evidently figurative, the spirits 
of the pious are said to live in perfect beatitude, 
in constant communion with God and in the 
company of the devas, and never return to any 
mundane state of existence unless at their own 
will. Whether this Brahmaloka is the final goal 
of all rational beings, or there is a higher state 
of existence, is a matter of controversy among 
the various schools of the Vedanta Philosophy, 
of which I now proceed to give a short account. 

THE VEDANTA OF THE SCHOOLS 
It is in the detailed interpretation of the 
fnndamental principles enumerated above, that the 
Vedanta Philosophy branches out into schools. 
Of these, three have the largest following, those of 
Sankara, Bamanuja and Madhva, the followers of 
the first, again, outnumbering by far those of 
the other two. These three perhaps are the 
only schools that may be called living, and are 
also important as representing three poles of 
thought to one or another of which the mind 
of man naturally turns. To these, I, as a native 
of Bengal and knowing more of this province 
than othere, shall add the school of Baladeva 
Nidyabhnshana, to which the followers of Ghaitanya 
belong, and that of Baja Bam Mohan Boy, the 
founder of the Brahmo Samaj, who, faithful to 
the instincts of a true Indian reformer, wrote 
commentaries on the Prasthanatrayam and whose 
school, tbongh not sticking to traditional methods 
in all matters, is yet important as representing 
-a fusion of ancient Indian thought with the 



54 


ASPECTS OF THE VEDANTA 


thbvght of the West. Th&t there \7ere more or 
less opposed schools of Yedantic thought even 
before the foundation of the earliest of the 
existing schools, namely, that of Sankara, appears 
evident from the mention of Yedantic teachers 
in the Sutras with the points in which they 
differed in their interpretation of the scriptures. That 
there were at least two main currents of Yedantic 
thought before Sankara and Ramanuja, is also 
evident from these two teachers professing to 
follow two ancient traditions — traditional methods 
I mean — in their respective commentaries, and 
from the former’s anticipating, in substance, the 
views of the latter, several centuries before his 
actual advent, and refuting them in bis commen- 
taries. To indicate, however, a few lines of 
difference followed by the different schools. 

(^Though agreeing in the opinion that Brahman is 
the sole cause of the universe, the schools differ 
a good deal as to the method of creation and the 
nature of the power with which God creates.) 
Sankara holds that creation is not real in the 
same sense and in the same degree as the Creator. 
The creation of a real world, of a world really 
different from the Creator, would affect his^ 
infinitude by placing a reality outside the limits of His 
existence. Nor could creation be the creator’s assum- 
ing a particular form, for that would militate against 
His perfect and unchangeable nature. Nature and 
the finite soul, therefore, Sankara concludes, are 
not real as such, but only passing appearances 
of the one only Reality, Brahman, and the power 
of creation, though eternally existing in him and 
containing in it the germ of all created things, 
is in fact a mysterious and inscrutable power, 
called Maya or Avidya, producing the passing 
illusions of finite intelligences and material worlds 
without at the same time subjecting the Supreme 
Being to these illusions. Thus Sankara is- 
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a Mayavadi as to the mathod of creation and an 
Advaitaradi or Monist as to the relation of 
creation to the Creator. As the power of creation 
is a power of prodocing illnsions and not realities, 
and as the finite does not really exist, but only 
seems to do so, Sankara conceives that the 
Divine nature has no necessary relation to the 
finite and is therefore an absolute or unqualified 
unity. His Advaita is therefore called visuddha, 
i.e., pure, absolute or unqualified.^ (^ery different 
is Hamanuja's idea of creation and its relation 
to the Creator. If created objects, he says, were 
independent of the Creator, their real existence 
would indeed be inconsistent with his infinitude ; 
but though distinct from him, they are dependent 
on him and are, in that sense, his Prakara or 
modes, and as such, real and not illusory 

existences. They are necessarily related to him 
and exist in him eternally in a subtle form 
before creation and in a developed form in the 
state of creation. The method of creation, 
according to Ramanuja, is therefore a parinania, 
change or evolution of the cosmic form of God 
from a subtle to a developed state, leaving the 
extra-cosmic or divine aspect of his nature 

nntoached and unchanged. The necessary relation 
of the world to God introduces, in Ramanuja’s 
opinion, an element of difference in the divine 
nature, which is conceived by Ramanuja as a qualified 
unity — a unity not related to anything outside of 
it but diversified by relation within itself. Hence 
Ramanuja’s Monism or Advaitavada is called 
Visishta or qualified^ ^Madhva, otherwise called 
Anandatirtba or Fnrnaprajna, was a defender of 
common sense, and condemned Monism in both 
the unqualified and the qualified shape. Though 
holding matter and the' individual soul bo be 
dependent on God, he conceived the Infinite in 
such an abstract manner, that he could see no 
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uniliy between it and the finite. He put parti- 
cular emphasis on the expressions of duality and 
difference in the U'panisliads and the Vedanta 
Sutras, and explained all utterances of an opposite 
drift in the light of the former. His system, 
therefore, is called Draitarada or Dualism, and 
is really the return of Philosophy from the 
heights of speculation to the uncritical conception 
of common sense hallowed with a glow of reve- 
rential faith) The same remark applies to the 
system of Baladeva Vidyabhushana. Baja Bam 
Mohan Boy follows Sankara in the main, but 
interprets him in a way that modifies to a 
certain extent some of the features of his system 
that are repulsive to common sense. Of the 
systems of Baladeva and the Baja, I shall, 
however, for obvious reasons, confine myself to 
this brief mention. :^eturning to Sankara and 
Bamanuja, we find the ethical and spiritual 
philosophies of these thinkers deeply affected 
by their differing conceptions of the world and 
the Divine nature. (^Sankara, looking upon all 
differences as ultimately illusory, regards all 
actions, even the highest, as consistent only with 
a passing state of ignorance, since they all 
proceed upon a distinction of agents, things acted 
upon and the fruits of action. On the other 
hand, Bamanuja, to whom distinctions, when 
rightly seen by the light of Beason, are real, 
regards the higher duties of life as of permanent 
value. For the same reason, while the latter sees 
no incompatibility between the highest enlighten- 
ment and the householder’s life the former extols 
detachment and regards the anchorite’s life as an 
essential condition of liberation. Again, comtempla- 
ting Brahman as impersonal Intelligence, ^ankara 
conceive s even the highest reverential worship as 
a transitional stage of culture, and regards a 
consciousness of absolute unity with the supreme 
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-as the goal o_f a].l spiritnal disoipline. To Bamann ja. 
on the other hand, Brahman is a~]^r^onaJ Bein g, 
and even in the highest stages of communion, the 
worshipper feels that he is distinct from his object 
of worship. As regards liberation, likewise, the 
two schools differ a great deal. The finite ^gj's 
ascension t^ Bra hmalo ka, as described in the Srutis 
an? the Sutras, is a ccepted bv Bamanm'a as j,ts 
fina l liberation, while Sankara, finding that the 
description of that -state of liberation leaves several 
points of difference between the individual and the 
Universal Self, teaches that it is only partial or 
relative liberation that is thus described, and that 
there is a higher state of a^olnte liber^ion 
indicated in certain passages of the canon, — a sta te 
involving _a complete ranging of the individual ^If 
TnThe Absolute. Madhva, the Dualist, agrees with 
Bamanuja in the main as regards ethical and 
spiritual matters, 

L.A.TER VEDANTIC LITERATURE 
Besides the commentaries on the three 
institutes written by the great founders of the 
schools, a good number of handbooks expounding 
the philosophy have been written by the founders 
themselves and their followers. Unfortunately, it 
is only works belonging to the scbools of Sankara 
that are well-known throughout the country. 
Madhva’s Tattvamiilitavali is read in Bengal, but 
Ramanuja's Vedantasan^raha and other minor 
works, and even his commentary on the Upanishads 
are only heard of. Of works of Sankara's school, 
the Ujpadesa Sahasri and tbe Vivekachudamani 
ascribed to him are well-known and so are several 
smaller tracts said to be written by him, but 
probably composed by later writers belonging to 
bis school. The Panchadasi by Madhavacbarya 
and the Vcdantasara by Yogindra-Sadananda are 
among the best known of minor works on the 
Vedanta, and have been translated into English. 
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Somewhat less known bnt still important is the- 
Vedanta Paribhaslia by Dharmaraja Advaeindra. 
One of the most ancient books of this class, bnt 
not strictly philosophical in method, is the celebrated 
Yogavasishtha Pamayana. For English readers, I 
may mention the translations of the Upanishads 
by Professor Max Muller, by Mr. Boer and others 
in the Asiatic Society’s Edition, by Messrs. 
Ohatterji and Mead of the Theosophical Society, 
by Pandit Sitarama Sastri and Ganganath Jha 
and by the present writer. The edition done by 
the two Pandits last mentioned has the singular 
recommendation of containing translations of 
Sankara’s commentary. The Vedana Sutras with 
the commentary of Sankara have been translated 
by Professor Tribant and the Bhagavadgita by 
Professor Teland and many others. 

THE VEDANTA AS A BASIS OF POPULAR RELIGION 
In this article, I have had no opportunity to 
say what I think, as to the philosophical basis- 
and the logical strength of Vedantism. My aim 
has been to give a most general and unbiassed 
statement, untinged by sectarian predilections, of 
the fundamental principles of the Vedanta. Bob 
as a Vedantist, I may perhaps be allowed to say 
at the conclusion of the article that 1 believe 
Vedantism, in its essence, to have a very long life 
before it, as it has had a long life behind it in 
the past, as a system of Philosophy and as a basis 
of popular religions. Every system of Hinduism 
worth mentioning has been built upon it, for it is- 
opposed to none, and it has been alike the ideal 
aspired after by the novice and the backward in 
religious culture, and the solace and delight of the 
advanced devotee. As I nnderstand the Vedanta,, 
I find no authority in it for image worship as it 
prevails in the country at the present time. But 
the early Vedantists believed in order of beings- 
higher than man and some of them were in 
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favour of honouring them according to the methods 
laid down in the ancient rituals, though others 
regarded such worship to be consistent only with 
ignorance and worthy of the wise. However, the 
Yedantic discipline of concentrating the attention 
in particular objects of Kature and contemplating 
them as Brahman, since they are his relative 
manifestation, seems to have given a sort of 
countenance to Idolatry, and so we find Idolatry 
and Yedantism closely leagued together in various 
sects both in ancient and modern times. But we 
also find schools, like the followers of Nanak, who 
shook off Idolatry but adhered to the Yedanta. 
The Brahma Samaj movement of the present day 
was inaugurated as a purely Yedantic movement, 
and if some of its later leaders loosened the 
Yedanta connection on account of their defective 
scholarship and denational education, the Samaj 
seems to be now, in its latest developments, tracing 
hack its way to the old affinity and feeling after 
the old foundations beneath its feet. The Theoso- 
phical movement professedly so. Muhammadanism 
and Yedantism meet in Sufism and other esoteric 
systems of Islam, and there is no reason why the 
enlightened Mussalman of the present day should 
be blind to the claims of his Hindu brother’s 
revived Yedantism. As to Christianity, appearances 
point to a not very distant fusion of the most 
liberal form of this faith with the most advanced 
and reformed forms of Yedantism — a fusion far 
more glorious and fruitful than that of Neo- 
Platonism and Christianity in the early centuries 
of the Christian era. These appearances are not 
confined to Europe and America, but are to be 
seen in this country also in the growing interest 
of certain Christian converts in the study of the 
Yedanta and in the attempt made in certain 
quarters to establish a newly conceived Christian 
Theology on the basis of the Yedanta Philosophy, 
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There is nothing to preyenfc the saocess of sooh 
an attempt. The Vedantio doctrine of incarnation, 
rightly conceived, is so rational and liberal, that if 
the holy Jesus can be historically proved to have 
said and felt, as veil as lived in the oonscioasnesB 
of the truth — ' I and my Father are one, ’ no 
true Yedantist can refuse to accept him as an 
incarnation of the Deity, as much as Vamadeva of 
the Yedic days and Sri Krishna of the Bhagavadgita. 



THE VEDANTA RELIGION* 

By FBOf. M. BANGAGHABIAB, M..A. 


Vedanta is a name which is generally given 
to the Ujpanishads. In this connection, it is inter- 
preted to mean the end of the Vedas, that is, the 
last portion of the revealed scriptural literature 
of the Hindus. It is also need as the name of a 
well-known system of Indian philosophy which is 
mainly based on the teachings of the Upanisliads. 
The word may, however, be more appropriately 
understood as the end of all Imowledge. What, 
then, is really the end of all knowledge ? Even 
the physical sciences have been said to be like 
the kind mother who, when asked merely to give 
bread, gives also the invigorating milk of ideas. 
So, the immediate practical utility of knowledge is 
certainly not the best part of it. In that trans- 
figuration of man’s mind, which is brought about 
by means of grand, noble and all comprehending 
ideas, consists largely the value of knowledge as 
an aid to human progress. " The ultimate problem 
of all thought is, ” it has been well remarked by 
a writer in the latest number of Mind, " the 
relation of the Finite to the Infinite, of the 
Universe to the Primal Source of Being from Whom 
all existence proceeds. ” There is certainly nothing 
higher for the human understanding to try to 
know than the nature of this relation. It is an 
“ open secret ” which very few persons are able 
to read intelligently at all ; and even among the 
gifted few who read it in one way or another, 
there is much room for wide differences of opinion. 
This relation between the Universe and its Primal 
Source has not been, at all times, understood 

* Bepiiated. from the Brahmavadln, September, 1805. 
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anywhere in the same way ; nor have the different 
peoples of the earth looked at it from time to 
time in the same light. Nevertheless, man has 
had, all along in the conrse of his history, to 
live out his life from day to day relying upon 
some sort of belief in regard to this all important 
relation between the Finite and the Infinite. Indeed, 
the history of man’s apprehension of this relation 
everywhere determines the history of his religion 
for, religion is nothing other than the knowledge 
of this relation and the oonseqnent adjustment of 
human thonghts, feelings, and activities in accor- 
dance with that knowledge. 

While the Uxtanishads and the Bhagavad Gita 
form the spiritual foundations of Vedantio thought 
in India, the formulation of the Vedanta-philosophy 
is to be found in the Aphorisms (Sutras) of 
Badarayana ; and therein it is declared that the 
object of the Vedanta is to know the Brahman, 
which is the cause of the birth, existence, and 
dissolution of the Universe. It is clear from this 
that the Vedanta does not at all question the 
existence of the Infinite, and also that it derives 
the Finite itself from the Infinite. Materialism 
is beginning to be already so completely discredited 
even in the West as almost not to deserve the 
name of philosophy : and in the history of Indian 
thought, it never had any really serious and impor- 
tant place assigned to it. The Indian mind has 
been too logical and too contemplative to assert 
that the Finite is all in it. It cannot be denied 
that a few Indian men of learning have occasion- 
ally played with materialism ; but India as a 
whole has never been able to shake off the 
awe-inspiring and ever-present steadying weight of 
the Infinite. Therefore the Vedanta, while taking 
into consideration the relation between the Finite 
and the Infinite, has had only the ohoioe between 
three alternative views to adopt, which views 
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may be characterised as (1) mechanical, (2) organic 
and (B) monistic. The first view holds both the 
Finite and the Infinite to be real, and conceives the 
relation between them to be more or less akin to 
that between an engine and its maker who is also 
its driver. This may be said to be the view of 
the Dwaita Vedanta. The second view also holds 
both the Finite and the Infinite to be real, but 
fuses them together into a single organic whole 
•by conceiving the relation between them to be 
like that between an organism and its life or 
‘ vital force. ’ This is the Visishtadivaita Vedanta. 
The third view holds the Infinite to be the only 
reality, and conceives the Finite to be merely an 
illusory refiection or representation thereof. And 
this is the Adwaita Vedanta. In none of these 
schools are we led to apprehend the Infinite merely 
as a distant God ; in ail of them we may easily 
notice the belief in what has been aptly called the 
inter-penetration of the spiritual and the material 
worlds, for the God of the Upanishads is all- 
pervading and is both far and near at the same 
time. Farther, the Vedanta, however understood, 
knows only one God, only one Infinite ^ and man 
is called upon to see that the purpose of life is to 
help to fulfil the purpose of universal creation by 
himself realising, and enabling others to realise, 
the divineness of human nature and its goal in 
•the God-head. There is, however, no agreement 
between the various schools of the Vedanta as to 
the details of the exact nature of the ultimate 
•condition of the liberated human soul. There is 
no exolasiveaesB about the religion of the Vedanta; 
the gates of its temple are open for all to enter. 
The enlightened Vedantin is expected to make 
no distinction between a Brahmin and a Chandala, 
a oow and a dog, between friends and foes, as well 
as between the virtuous and the sinful. One of 
ithe excellent features of the Vedanta is its open 
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reoognil/ion of the ethical aod spiritnal one-nesa 
of man's natnre. 

To the Monistic Vedantin, the way of knowledge 
is the way to Moksha — to liberation from the 
trammels of ever-recurring births and deaths. 
According to him, God is altogether inaccessible 
to human thoughts and words, and all forms of 
worship and prayer only go to make the uncondi- 
tioned appear as conditioned. Nevertbele’^s, Upasana 
or worship is recognized as a necessity even to 
him, as ha holds it to he of great value in 
preparing the human soul to receive with calm 
illumination the great truth of its one-ness with 
the Divine. The followers of the other two schools 
of the Vedanta see in God the hermonions synthesis 
of the most perfect ideals of truth, goodness, and 
beauty. To them, religious worship is an inviolable 
duty, and the way of worship is the way to 
.Moksha. Then, what is the kind of worship that 
is enjoined on all those who follow in some way 
or other the teachings of the Vedanta ? The old 
Vedic way of worship consisted in offering prayers 
and sacrifices to the deities. “ It is no exaggera- 
tion to state that no nation appears at the dawn 
of history so full of prayer and praise as the 
Hindu Aryans, " says a Christian Missionary in a 
recent work of his on Vedic religion. When, 
however, this profusion of prayer ceases to flow 
from the abundance of genuine feeling in the 
heart, and when sacriflees lose their original signifi- 
cance in the way of establishing the wished-for kind of 
communion between the worshipper and the deity, then 
prayers get petrified into mere formulee, and sacrifices 
become altogether meaningless rituals. Worship, 
which is, on the practical side, the essence of 
religion, becomes the shield of hypocrisy and 
deceit. This does not take place before the old 
ideal of religion and of man’s duties is felt to 
be more or less inadequate in the new 
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cironmstanoes, and a new one is slowly beginning 
to get itself established. We find clear signs of such 
a change even in the SOftapcLtltcL-BvcilivicincL wherein 
it is said : — He who sacrifices to the Atman, or 
the Self, is superior. One should say, ‘ There is 
he who sacrifices to the gods and also there is he 
who sacrifices to the Atman' He who understands 
that by such and such a means, such and such 
a one of his members is rectified, and that by 
such and such another means, such and such 
another of his members is restored, — he is the 
person who sacrifices to the Atman. He is freed 
from this mortal body and from sin in the same 
way in which the serpent is freed from its 
worn-out skin ; and acquiring the nature of Rik, 
Yajus and Saman, and of the Sacrifice, he attains 
to heaven. On the other band, he who under- 
stands that gods are to be worshipped with such 
and such an oblation, and offers it up to them, 
is like an inferior who pays tribute to a superior] 
or like a Vaisya who pays tribute to the king! 
This person does not conquer for himself so 
great a world as the other does.” Do we not 
here see that the religion of self-discipline and 
self-culture is already trying to assert itself as 
against the old religion of sacrificial rituals ? 
It is indeed far better for a man to 
fortify himself against temptations, and subdue 
the evil that is in him, than perform rites and 
offer numberless sacrifices of various kinds to 
vt^rious deities. The object of all true worship 
must be not so much to please God as to make 
man worthy of His love. Even in the Code of 
Mann, which distinctly enforces caste, ceremonial 
laws and ritualistic religion, we find evidence 
enough to indicate the existence of a strong 
partiality in favour of the Vedanta. “ The man,” 
says Manu, '' who, recognising himse)^ in all 
beings and all beings in his own self sacrifices 
5 
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to the Atman, enters into absolnte freedom.” In 
all probability, the freedom that is referred to 
here is the freedom from the bondage of the 
Law, that is, from being subject to the operation 
of ceremonial and ritualistic regulations concern- 
ing society and religion. It may mean Mohsha 
as well. 

In the Upanishads, there are many passages 
which clearly set this very change in the ideal 
of worship. The Second Khanda of the MundaJco- 
panishad emphatically declares that all those, who 
believe in the saving efScacy of sacrificial rituals 
and perform them, are foolish, ignorant, and self- 
sufficient men, going to ruin and destruction like 
the blind that are led by the blind. In the 
place of elaborate rituals, it enjoins austerity, 
faith, peacefulness, retirement into the forest, and 
living by the begging of food. In the very 
last Anuvaka of the Narayaniya portion of the 
Taiiiiriyopanishad, we have a passage in which 
the various elements of the sacrificial ritual are 
replaced by the elements required for character- 
building, obviously with the object of pointing 
out that Yedantio Worship is far different from 
Vedic Worship. The same Narayaniya portion of 
the TaittiriyopoJiishad speaks of truth, austerity, 
temperance, peacefulness, liberality, duty upbring- 
ing of children, worship in the way of kindling 
the sacred fire, &o., mental contemplation, and 
resignation, as things of the highest importance 
without which no man would be able to realise 
for himself the glory of God. The Vedantio 
religion is distinctly not a religion of mere 
rituals but one of righteousness ; and in another 
Upanishad, self-restraint, charity, and mercy are 
naturally regarded as being very much 'better 
materials of worship than forms of rituals. In 
this age ^ of individualistic self-assertion, the 
Vedantic discipline of self-denial may appear too 
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Tigoroas, cold, and uninviting; but the seeds of 
salvation for individuals, as well as for commn- 
nities of individuals, are always to be found only 
in the faithful praotioe of difficult self-denial. 
Self-assertion strengthens the bond of Karma, 
while self-denial leads to the freedom of the soul 
— that blissful freedom from the bondage of 
matter which comes to man only when he deserves 
it. Every soul that is bound to matter has to 
work out its own liberation, and nothing can 
show better than the Vedantin’s theory of Karma, 
how what a man does here makes or mars his 
hereafter. The unborn and immortal part of 
man, namely, his soul, is alone responsible for 
the acquisition of Moksha either through the 
knowledge of truth or by deserving tba grace of 
God. The soul alone is the friend of the soul, 
the sole alone is the foe of the soul. Man’s sense 
of moral responsibility can in no way be made 
stronger. It is but proper to point out that 
with the Vedanta, self-denial does not necessarily 
mean either quietism or asceticism. According to 
the Gita, it implies the willing performance of 
the duties incumbent upon us without attachment 
to the result flowing therefrom, whatever may 
bo the rank in which we are placed to fight 
out the battles of life. All forms of worship are 
good, according to the author of the Gita, so far 
as they go to aid us in combining, in the conduct of 
of our lives, honest and earnest work with sincere 
resignation and disinterested self-sacrifice : and 
indeed one of the best forms of worship is 
■declared to be the worship of silent contemplation. 

The Gita recognises that all are not capable 
of hciving the same knowledge of truth and of 
submitting to the same discipline of self-denial 
and adopting the same manner of worship, and 
thus takes it for granted that all cannot be of 
the same religion. “ The . religion of the many 
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mast necessarily be more incorrect; than that of' 
the refined and reflective few, not so moch in its 
forms, not so much in the spiritual idea which 
lies latent at the bottom of it, as in the symbols 
and dogmas in which that idea is embodied.” 
This remark of A thoughtful English writer is 
so true that it needs no corroboration, and our 
own Vedantic Scriptures wisely refrain from all 
particularisation of forms, symbols, and dogmas. 
“In whatever way people come to me,” says 
Sri Krishna, “in that same way do I accept 
them.” Forms and symbols and dogmas are 
not at all essential to the true Vedantic Beligion. 
But it does not despise them, seeing that many 
of us cannot do without them, even when they 
are not of the best kind. It is said again in 

this our Divine Lay — “Those who are devoted to 
other gods, and offer worship with faith, even 
they, Arjuna, worship me in reality in a way 
that is not law-ordained. I am indeed the Lord' 
and receiver of all worship : those who do not 
know me as 1 am, fall in consequence. The 
worshippers of the gods go to the gods, ancestor- 
worshippers go to the spirits, and those that 
worship me go to me. Whosoever with devotion 
offers to me a leaf, or a flower, or a fruit, or 

water, that 1 accept as an oflering brought to 
me with devotion by one who has a well-disciplined 
soul. Whatever you do, whatever you eat, 

whatever you offer as sacrifice in the fire, 

whatever you give, or whatever austerities you 
practice, O Arjuna, purpose it for me.” 

The Vedantic Beligion, accordingly believes 
in one and only one God, in His omni-penetra- 
tiveness, as it has been aptly termed, and in 
the spiritual oneness throughout of human- 
nature and human destiny. It is not exclusive,, 
and has no peculiar rites and symbols and dogmas. 
But it does not object to any form of worship, as- 
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long as such worship is in harmony with the 
aspiring heart of the worshipper. It enforces self- 
discipline and self-culture, and teaches man to 
realise the life of righteousness as the best means 
of worshipping God and of obtaining deliverance 
and bliss. It is in this manner trnly catholic and 
•wisely tolerant. 



THE ETHICS OF THE VEDANTA* 
I. By SWAMI SAEADANANDA 


H e, wbo has tried to penetrate the dim vistas 
of time in the history of India with a fair 
and candid heart, most have b^n impressed with 
the wonderful systems of philosophy, and ethics, 
and religion, which the Indian mind produced 
even at a period when the rest of the world was 
sleeping in darkness and ignorance. All along the 
way, he may see signs of the tidal waves of 
spirituality which from time to time covered the 
length and breadth of the land, of mighty religious 
tornadoes which swept away everj/thing that stood 
as an obstacle before them, and of great religious 
upheavals which raised the country higher and 
higher, till it reached the highest point of develop- 
ment in spirituality to which man has ever risen, 
and probably can ever rise, in the prhriples of 
the Vedanta, — principles wide as the heavens, and 
embracing all the different particular religions which 
have already come, or will ever oome in the future. 
Reason stands aghast at finding that all the difficult 
problems in religion and metaphysics with which 
it has been grappling for a solution through all 
these years have already been solved by sturdy old 
minds ; and not only solved, but carried into practice 
in d.iily life. It can at first scarcely credit that 
Kapila, propounded the Sankhya theory of cosmic 
evolution and involution thousands of years before 
the Christian era, that the doctrine of Earma 
goes further in explaining the diversities of human 
life than the theory of heredity, that the Vedanta 
has proved beyond the least shade of a doubt 
the ultimate unity of all individual souls in the- 


*From the Brahmavadin. 
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One indivisible Ocean of Knowledge, Existence, and 
Bliss, and that all the different religions are so 
many different ways loading to that One, call it 
God, or the Absolnte, or the Brahman, or by any 
name you please. But our duty is not to deal 
with these high flights of Indian thought, but to 
see what effect it has had in developing the moral 
and ethical aide of the Hindu mind. And, at the 
very outset, the gnestion meets ns — is any high 
philosophy, or religion (for philosophy and religion 
are synonymous in India) possible without a high 
standard of morals ? The answer which the 
Vedanta gives to this guestion is always in the 
negative. No one can rise to the highest stage 
of spirituality without being perfectly and absolutely 
pure and high in point of morality. Look at the 
founders of the different religions ; were they pure, 
or impure ? Examine the lives of the Vodio Rishis 
(" the seers of thought ") who attained to super- 
consciousness; or of Buddha, or Christ, or Sankara, 
or Chaitanya or even of the founders of the lesser 
sects in India or elsewhere, as Nanak, or Kahir, 
or Knox, or Calvin — were they pure or impure 
irien ? Has God ever manifested Himself through 
an impure channel ? Fever. These founders have 
always been men, pure in thought, word, and deed ; 
and what did they teach, every one of them ? 
That morality must be the basis, the foundation, 
upon which spiritual life should stand ; it must 
be the cornerstone of the spiritual building. Here 
the Vedic Rishis, and nil the Prophets of other 
religions; are at one. This has been beautifully 
expressed in the Katha Upanishad, where Nachiketas, 
the son of a king, goes to Yama; the God of 
Death and the controller of all, to know the way 
to perfection. Yama teaches him flrst how, by 
fnlfllling all duty, and being moral, he will go to 
the higher spheres, and have the exalted enjoy- 
ments which those spheres afford. But Nachiketaa 
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is not satisfiod until he is taught the secret of 
death, which part of os is eternal and which dies. 
He values knowledge far higher than the enjoy- 
ments even in other and higher spheres. So Yama 
enters upon that beautiful discourse on soul, and 
on the attainment of the higher spiritual life 
which transcends the sphere of morality and duty, 
which we find in our famous Katha Upanishad. 

Examining into Buddhism, we find there also 
the same thing. The teachings of the Buddha have 
been divided into two main parts, one, the Hina- 
Yana (the lower way, or the preparatory way, to 
be followed by householders, and men living in 
society), and the second, the Maha-Yana (the 
great way, which directly leads to Nirvana, and 
which is to be followed by the monks, or those 
who, though living in society, are practically out 
of society.) In the first way, duty and morality 
have been particularly expounded and insisted upon : 
and in the other, it is taught that, when a man 
is perfectly established in them, when morality has 
become as natural to him as breathing itself, he 
may attain to that highest stage which is beyond 
all morality and immorality, because it is beyond 
all relativity. Looking into Christianity, we again 
find the same thing there again. "When a young 
man came and asked of Jesus the way to perfection, 
He told him to live according to the laws 
(and what are laws but morals ?). The young 
man was not satisfied, and said he had been 
living according to the laws from his childhood ; 
to which the Son of Man replied in those deeply 
impressive words : “ If thou wilt be perfect, go and 

sell all that thou hast and give it to the poor, and thou 
shalt have treasure in heaven ; and then come 
and follow me." 

But to return to what the Vedanta says on 
this point. The Vedanta insists that the one 
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-oondifiion that is essentially necessary in the man 
who is trying to attain to the super-conscions 
state by following its principles is that he should 
be perfectly established in the “ fourfold ways.” 
These fourfold ways are ; — 1. The conviction that 
absolute truth is outside the pale of all, pheno- 
menal existence. 2. That the enjoyments which 
this life, in other spheres, affords, are triOing 
indeed, and not worthy to be aimed at. 3. The 
possession of these six treasures: — (a) the control 
of mind ; (b) control of body and the organs ; 
(c) the hearing of heat and cold, pleasure and 
pain, all the duals, to a certain extent without 
feeling disturbed: (d) tbe gathering of the mind 
from external objects at will, and directing it to 
the internal; (e) the faith in the fact that there 
is a stage and a better stage of life beyond, of 
which the sages speak — and they speak the truth ; 
(f) the holding of the mind to one chain of 
thought, and forgetting all others, i. An intense 
desire to gain liberation by knowing tbe truth. 
We can see from this how highly morality is 
regarded by the Vedanta; and indeed it teaches 
from the beginning that the man who has not 
established himself in morality can never attain to 
high spiritual truths. Then again, according to the 
Hindus, a man is born with the four following 
kinds of duties, and be must fulfil them first, 
before he can pass on to any higher stage of 
spirituality. The duties are described as so many 
debts which every man owes by the circumstance 
of his birth. The first is the debt to his fellow- 
beings, or all humanity; and this is paid by men 
'becoming good members of society, bv charity; 
and by doing unselfish good to all. The second 
is the debt to all the Bisbis, or seers of truth. 
How is this to be repaid? By believing in them, 
'hy studying tbe Vedas, of such books as contain 
'the revealed knowledge which these Bisbis 
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discovered, and by trying to realise the high- 
spiritual truths taught by them and by trying 
to live op to them. The third is the debt to- 
the forefathers. This is to be repaid by becoming 
a good and dutiful son, by keeping op the line 
of the family unbroken by begetting children in 
marriage, and by bringing them up in the path 
of truth and religion. The last debt is the debt 
to the gods or the bright ones, and this is to 
be repaid by worshipping them by means of- 
sacrifices. These fourfold debts were, in ancient 
days, repaid in the first three of the four stages 
into which the life of a man was then divided, 
(1) Brahmachai ya the life of a student, in which 
absolute continence was kept up ; (2) Garhasthya^ 
or family-life, into which the student entered by 
marriage after finishing his studies ; (3) Vanapra- 
sathya or forest-life, which the man took upon 
himself after fulfilling the duties of family-life by 
bringing up his children and doing his duties as 
a member of society, (4) Sanyasa or monk-life, 
in which he gave up all ceremonials and devoted 
all his time and energies to his own oneness 
with the one infinite ocean of knowledge and 
Bliss. This was the general way in which men 
passed from stage of their lives in olden times. 
But there were special laws for those who were 
exceptionally spiritual. They passed from the 
student-life at once to the life of a monk, as was the 
case with Suka, the son of Vyasa and with 
Yamadeva and some others. In modern India, 

the life of a Hindu man is practically made up 
of only two stages : — Grahasthya or bouse-hold- 
life covers the first three divisions of the old 
arrangement, and then there is Sanyasa or monk- 
life. Even now the married man cannot take 
upon himself the duties of monk-life unless he 
has performed and fiulfilled all the duties of 
married life. In the Maha-Nirvana-Tantra, it is 
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said, — "He, ■who forsakes a devoted wife and- 
yoang children and takes to monk-life, will never 
be able to realise God, and will incnr sin ; ” — 
and this law has* not at all become a dead' 

letter. Marriage in India has ever been regarded as 
a sacrament and a very holy bond ; it has never 
been intended to serve as a charter for unbridled 
display of passion, the name for wife there is 
Sahadharmani, i.e., one who practises religion 
with her husband, or a partner in religion. This 
word itself shows how highly the marriage-relation 
between man and woman is looked upon. Man 
and wife were regarded as forming one whole, 

one unit, as is espressed in the term ardhangi, 

another name for the wife, meaning the half of 
the body. The Gods could not be pleased, or 

prayers would be heard, if worship was not 
performed jointly by husband and wifn in their 
family-life. A beautiful story illustrating this is 
related in the Sanlcara-dig-vijaya or the Conquests 
of Sanhara, the greatest metaphysician the -world 
has ever produced, whom the Hindus regard as a 
divine incarnation. It is said that, when he was 
travelling all over India and converting the 
country back to vedantism after the downfall of 
Buddhism, he met a very learned man, a great 
leader of men who was teaching the ritualistic 
portion of the Vedas to a large body of pupils. 
Ho was of opinion that the one end and aim 
of human life was to go to higher spheres of 
enjoyment by performing meritorious works here 
on earth, and that all the Vedas and all the 
old seers (Bishis) taught to the same effect, and 
that to gain the superior enjoyments which the 
higher world afforded, was the one aim of the 
life of man. Sankara, when he met this man 
told him that be was teaching a false doctrine, 
which the Vedas never advocated. So they 
entered into a disonssion, making the wife of the 
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man the umpire faet'ween the two, and with this 
oonditioD, that man defeated would become the 
disciple of the other. Days and nights were 
passed in discussing the question, and both sides 
held Tiheir ground very well ; till, on the seventh 
day, the man was defeated by Sankara and bad 
to admit that not enjoyment but knowledge was 
the end of life, not going to the heavens but 
becoming one with the infinite Ocean of Know- 
ledge and Bliss was the gist of the whole teaching 
of the Vedas. According to the condition with 
which they started, the man was called upon by 
Sankara to enter the monk-life by becoming bis 
disciple. But the wife who decided impartially 
in favour of Sankara, interfered and said: "My 
dear sir, don’t be overjoyed. You have conquered 
only the one-half of my husband. Here is the 
other half; you will have to conquer this before 
you can make a monk of him". And Sankara 
had to defeat the learned lady before be could 
make the man his disciple. Those who have 
read the book know that he met with very 

hard work in his argument with the wife. This 

man eventually became one of the greatest of 
the disciples of Sankara the best commentator 
on the writings of his teacher, and a great leader 
of the monks of India. 

The one great point of the teachings of 
Vedanta is that man’s spiritual evolution does 
not stop with the evolution of a high code 

of ethics alone, but there is another higher 
step to which he reaches, another link in 
this process of evolution and involution which 

completes the circle. And this step is to 
be gained, not by denying, but by the 
fulfilling of all laws, — not by throwing overboard 
all duties, but by the right performance of all 
duties, not by discarding society, bob by being useful 
members of it, not by contracting the self, but 
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by expanding it to its farthest limit, not by a 
man’s thinking of himself as a cnt-and-dried entity 
separate from the universe, but by feeling andl 
realising that he is one with this universe. This 
universe, according to Bamanuja, the great leader 
of the qualified Moniats in India, has been produced 
by the contiaction of the knowledge of the soul, 
by the soul’s forgetting that it is the store-house 
of all knowledge and bliss, and that it is one with 
the Infinite Ocean of Knowledge which forms the 
background of the universe, and called God, or 
the Absolute, or Brahman, or Atman, or by so 
many different names. And liberation is to be 
attained by the expansion of the knowledge of 
the soul, when it will feel its union with the 
Divine and with the universe which is nothing 
hut a projection out of the Divine. Monism goes 
only a step further than the position of Bamanuja, 
and teaches that perfect liberation is to be attained 
when the individual soul will not only feel this 
union and see the unity in the sum-total of all 
these differentiations, but will feel its identity with 
the Deity. This stage the Vedanta describes as 
the state of realisation, or the super-conscious. 
The three states of the human mind, the 
sub-conscious, conscious, and the super-conscious, 
are not three district minds, but the three different 
stages of the one and the same mind. Modern 
science has discovered the process in the theory 
of evolution, how the sub-conscious develops into 
the middle plane, the conscious exisiience, and 
the Vedanta is one with it as far as it goes, but 
it says farther that this leaves the evolution (or 
as the Vedanta says the involution) incomplete ; 
the conscions will have to develop into the super- 
conscious, and then alone will the process be 
complete. All our struggles individual, social and 
human, are for that end trying to gain that 
higher stage. There alone will man find the 
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permanent basis of ethics, of religion, of everything. . 
There, if an illiterate man enters, he will come 
ont a sage, a prophet. The fonnders of the 
different religions, the religious giants whom the 
world has produced, and will produce in the future, 
have been and will be men who raise and will 
raise themselves to this higher stage. This is the 
stage which was described by Buddha as Nirvana, 
by Christ as being one with the Father; by the 
Mahomedan Sufis as Analhak, union with the 
truth, and in the famous aphorisms of the Vedanta 
as " Thou art that Infinite Ocean of Knowledge 
and Bliss ” or " I am that Absolute Brahman. ” 
The universe, according to the Vedanta, is one 
indivisible whole. It is by mistake that we think 
ourselves separate from the rest of the world. In 
the e:£ternal world, our bodies represent so many 
different points in the one vast ocean of matter, 
in,, which there is no break. Behind that lies 
expanded the one universal ocean of mind, in 
which our minds but represent so many different 
whirlpools, and behind that even, is the Soul, the 
Self, the Atman, the store-house of all kno-.'.Iedge, 
power and bliss. So though there is but ">3 soul 
shining above, there are so many millions of 
refiections on the millions of whirlpools in the 
mental ocean, and these refiections are nothing 
but so many individual ages. So that when a 
man raises himself to the super-conscious, be sees 
the One Sun that is shining above the mental ocean, 
he knows that he is not a particular refiection but 
the Sun himself, who has given rise to all the 
refiections in the ocean of fine matter, called the 
mind. And where lies the basis of all ethics? In 
the fact that I am one with, and not separate 
from, the nniverse, that in injuring you I injure 
myself, in loving you I love myself. In the fact 
that behind this manifold diversity there is unity, 
or, as the Vedantist says, behind these names and 
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■forms, there is that one eternal, nnchangeahle 
•Ocean of Knowledge, and Bliss, which is oar real 
nature. “ This universe has been projected out of 
that Ocean of Bliss Absolnte". That Divine is 
trying to manifest itself through all these names 
and forms, and the evolntion of nature into higher 
and higher forms is caused, by this struggle of the 
Divine within, to manifest itself better and better. 
Or as Patanjali says in his Yoga Aphorisms, “ The 
change of one species into another is by the infilling 
of nature. ” 

Every form or organism is a conduit through 
which the Divine is trying to mani'^est itself and 
all that we used to do is to remove the barriers, 
which obstruct this flow of the Infinite within. 
With every act of love and sympathy, every 
performance of duty, every observance of morality, 
man is trying to go beyond himself by feeling 
himself one with the universe. He is abnegating 
his lower self, and does not in this self-abnegation 
lie the basis of all ethics ? Examine all the ethical 
codes which the world has ever produced and 
you will find this one great fact taught, — to live 
up to the higher self by denying the lower. 
Consciously or unconsciously, every code of ethics 
is leading to that. They may not give you adequate 
reasons why a m.an shall be moral and deny himself, 
but are we not thinking according to the laws of, 
logic with every act of reasoning, though we may 
not have read a single page of logic ? The Vedanta 
supplies the reason why we should be moral, why 
we should do good to others why we should love 
all humanity as ourselves. Behind all these varied 
codes of ethics lurks that one great truth that we 
are one with the Universe. He who lives up to that 
one central truth has truly renounced himself. He 
who does not know this truth but tries to become 
a perfectly moral man, in thought, word, and deed, 
he too is unconsciously living up to that truth. The 
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word renunciation has got a very bad name 
now-a-days. Yet every religion has enforoed it 
often and often. It is the corner-stone upon which 
all religions, all othica have been bnilt. Nay we 
are practising it every day of our lives consciously 
or unconsciously. A man loves his wife, his children, 
his country, what is be doing all the time ? Is be 
not renouncing himself? True renunciation, which 
every religion teaches, does not consist in isolating 
one's self from everything and every being, but in 
expanding one’s sc-lf more and more widely, embra- 
cing the whole of the universe in one’s self by love. 
For not insolation or contraction, but in expansion, 
consist life and progress : this is the teaching of 
the Vedanta, 

Examining the different standards of ethics in 
different countries and different religions, we find 
that they vary from one another in many particulars. 
"What is regarded as moral in one country and 
one religion is not regarded so in another. In 
short, take the most general principles and you will 
find them almost identical with one another, but 
go to the particulars and you will find them to 
differ from one another, more and more widely. 
What makes this difference ? Does the Vedanta 
give any answer to it? Yes. In order to under- 
stand this, we shall have to examine a little what 
the Sankhya says about the origin of the cosmos, 
’and the supplement of the Vedanta upon it, Maya, 
or Prakriti, or the creative principle of Iswara, 
the ruler, is made, up of the harmonious and 
even flow of the three Qualities or particles [for 
they are synonymous! of Satwa [the bright and 
effulgent] , Rajas [or active] , and Tamas [or dull 
and opaque] , This even flow is disturbed at the 
beginning of the cycle, when creation starts afresh, 
and the three begin to act upon one another. 
They produce first the Prana [the oosmio or primal 
energy! and the Akasa [the primal matter] . Thea 
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the Prana begins to act upon the Akasa and 
prodnces or evolves drat the mental ocean (or the 
universal consciousness) and the individual whirl- 
pools (which represent the individual minds.) Then 
out of this mental ocean is evolved the gross ocean 
of matter and the gross individual forms. So that 
as individual whirlpools in the ocean of mind and 
as gross manifestations we shall always vary. Look 
at the particular differentiations and you will never 
find any two of them ezaotly alike. But there is 
unity behind the diversity, there is a centre to 
all these radii. Grasp it and yon grasp the whole 
thing. Nothing which is true for one mind exactly 
dts another. What is law then ? It is the method 
or manner in which our minds grasp and connect 
a series of mental phenomena. It is also internal 
and not external, and what is known as general 
or universal laws, such as gravitation, etc., which 
apply to all individual minds, are the methods by 
which our minds connect themselves with one 
another and with the whole of this mental ocean. 
These universal laws are also relative, and apply 
only to those minds whioh are in the same degree 
of vibration,, or, in other words, in the same plane 
of existence. But to beings whose minds represent 
matter in a different degree of vibration, these 
laws will not hold good. They have different 
laws for their plane of existence, different methods 
by which they perceive the connection between 
themselves and the whole mental ocean. So we 
see that if we pay attention to particulars, we 
shall find that every particular differentiation has 
its own laws. If we rise a little higher in generali- 
sation, we shall find different laws for different planes 
of existenee, and when we rise to the highest;, to the 
Ultimate Unity we go beyond the province of all law ; 
for how can there be any law where there is no 
differentiation, no two, not even the subject and 
the objects. There alone the law-maker, the law,. 

6 
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and the objects of law become one, and this is 
the highest point of evointion. Law is only possible 
in the realm of relativity. 

This wonderfnl system of ethics, and the 
philosophy of ethics, was not built in a day. It 
must have taken ages for the Hindn mind to 
evolve it. It is very difficult to determine the 
exact date when it was found out. But this at 
least can be said, that the Hindus were the first 
to discover it ; and from the day of its foundation, 
it has helped and still is helping almost all the 
great religions of the world. It infinenced Buddhism, 
the first missionary religion of the world, directly. 
Through the Gnostics and the Alexandrians, it 
influenced Greek philosophy. It is said that 
Pythagoras went to India and the influence of 
Hindu ethics is distinctly traceable in his doctrines. 
And lastly, this system of ethics influenced directly or 
indirectly Zoroastrianism and Christianity. 

In order to trace the gradual evolution of 
ethics, and the philosophy of ethics, it is necessary 
that we should consider a little of the history of 
India. The one great peculiarity of India that 
the student of history finds, is that the Hindus 
never regarded anything as unnecessary to be thrown 
away ; they believe that man travels from truth to 
truth and not from error to truth. What is truth 
for one mind under some circumstances might not 
appear as truth when one arrives at a higher 
stage in the process of evolution ; yet that apparent 
error helped him to come up to the higher truth, 
and there will always be found minds which have 
arrived only at that point in the appreciation of 
truths. For is not truth as we know it as much 
relative as anything else, and have we arrived at any 
truth which will always remain unchanged, however 
much the environment may vary ? So the Hindus 
always preserved the lower truth which helped 
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iihem to come op to the higher ones. For instaooe, 
starting from Dualism when they disooveied or 
-evolved the higher troths of gnalihed Monism and 
ultimately Monism, they did not throw away doalism, 
or qualified Monism, hot regarded them as stages in 
the prooesB of development. They had no quarrel 
with them, for they knew that in order to come 
up to Monism, man must rise through the other 
two stages. And so on with all other physical, 
social, and moral truths. For instance, they knew 
writing thousands of years ago, and yet committing 
the Vedas to memory and not depending upon the 
books is regarded as sacred even now, and there 
are many who do it up to the present day. The 
production of fire by friction with two pieces of 
dry wood was probably the primitive method 
pursued thousands of years ago, and yet it is 
done by the priests even now in performing some 
of the sacrifices. These instances will suffice to 
convince that if there is any country in which 
the greatest number of links in the process of 
evolution in any department can be found, it is 
in India, for in other countries men have alw.ays 
considered that they are travelling from error to 
truth and have thrown away as unnecessary all 
the lower steps of the ladder by which they have 
come up to the higher. This extreme veneration 
for the past has preserved many things as they 
were thousands and thousands of years ago. 

The first great positive fact that comes before 
us in the early history of India is that Vyaaa, a_ 
great sage, divided and classified the Vedas’^into 
tEe lonr great divisions, the Bik, the Sama, the 
Tajus, and the Atharwan, and that he collected 
all the historical narratives np to that time and 
called them the Maha-Bharata, or the history of 
the great descendants of the king Bharata. This 
Vyasa was a contemporary of Sri Krishna, whom 
the Hindus regard as the greatest of all divine 
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incarnations, Vyasa divided each of the first four 
divisions into three parts, the Samhitas [the 
hymn to different sacrifices and the directions how 
the different sacrifices are to be performed] , and 
the Upanishads [the knowledge portion] . So each 
of the Vedas was divided in fact into two great 
portions, the sacrificial or work portion, which 
included the Samhitas and the Brahmanas, and 
the knowledge portion, or the Upanishads. After 
classifying the Vedas, Vyasa wrote also the famous 
Aphorisms of the Vedanta, or the philosophy of 
the Vedas, based on the knowledge portion of 
them. He had a great disciple, who supplemented 
his master’s works by writing a philosophy of the 
work portion of the Vedas, known as the Purva- 
Mimamsa. It is difficult to determine the age of 
Vyasa and Krishna, but Hindu scholars are one 
in their opinion that the age of Krishna preceded 
the age of the Buddha, and that Kama, the hero 
of the great Epic Eamayana, was born before 
Krishna. So the early history of India before the 
advent of Buddhism may be divided into these 
three great periods ; 

[1] The earlier Vedic period, before the Vedas 
were classified. 

[2] The period of Bamayana, the age of 
Bama and Vasishta. 

[3] The period of Maha-Bharata, the age of 
Krishna and Vyasa. 

The first of these three periods must have 
covered many thousands of years, and all that 
we know and can know of the period is from 
the narratives in the Vedas themselves. The 
facts that we gather from those narratives show 
that the Aryans have already come to the rich 
valleys of the Indus and the Ganges, and have 
already settled there hy conquering the aborigines, 
they were a nation of growing people, with- 
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-yonng blood in their veins, highly moral, and 
religions. They were pushing their inquiries into 
every department. Truthfulness and morality were 
regarded very highly. The marriage system had 
already been introduced, and chastity in women 
was highly honoured. The caste system was 
already growing naturally amongst them, and 
they had divided themselves into the two castes, 
the Brahmins and the Kshatriyas (or the warriors). 
Those who were highly advanced in spirituality 
in society and were devoting all their energies, 
towards chat end were regarded as Brahmins, and 
the lest, who were devoting their energies to 
conquest and war and other affairs, were the 
Kshatrij'as. We find that this caste system 

was not regarded as very rigorous — the best men 
in society were regarded as Brahmins, and the 
qualities of a man made him a Brahmin and 
not the circumstances of his birth. We find 
that men from the lower ranks were continually 
coming up and being regarded as Brahmins, 
and that Brahmins were not only teachers of 
spirituality and performers of sacrifices, but that 
they were joining the armies in times of necessity, 
and some of them were great generals and 
teachers of the art of war, down to the time of 
the Maha-Bharata, where it was related that 
almost all the famous warriors of the age had 
learned the art of war from Brahmin teachers. 
Everywhere, we find the trace that the caste 
system arose naturally on account of social 
conditions, as in every other nation, and had 
nothing to do with their religion. Then again, 
we find that they had already made considerable 
advances in material civilization. Grammar, 
Astronomy, and Music, were regarded as essentially 
necessary for a man’s education, and for the 
reading of the Vedas. In reading the Upanishads 
•-or the knowledge portion of the Vedas, which 
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must have evolved long after the Samhitas, or 
the hymn portion, we find that the Hindu mind 
had evolved with long strides. They had already 
found out a great system of philosophy, the 
Sankhya system, for we find mention of the 
founder of this system [the sage Kapila] in one 
of the Upanishads. 

" Thou who gavest birth to the great seer 
of truth, Kapila, in the beginning,” etc. The 
Polytheism of the Samhitas has already come to 
Monotheism ; nay, some of the great sages have 
already arrived at the troths of monism and the 
unity of the soul. The Devas, or the bright 
ones of the Samhitas, have come to be regarded 
as so many positions in the universe which good 
and righteous men go and occupy for a certain 
number of years, by performancy of meritorious 
actions here, and the higher spheres or heavens 
were regarded as being as much subject to change 
and destruction as this earth. The theory of the 
cosmology of Kapila, that nature is evolving and 
involving from all eternity, has been universally 
adopted. Looking at material civilization, we find 
descriptions of the courts of god and great kings, 
as Janaka in the Chandogya, of female education, 
and institutions of female monks, whc were 
discussing abstruse metaphysical questions with 
the men in the courts of kings, the description 
of Aranyakas, or men who with their wives were 
living the latter part of their lives in beautiful 
forests or by the eides of rivers, and devoting 
themselves entirely to religion and meditation. 
All along we find traces of the fact that the 
development of a high spiritual life, by becoming 
moral in thought, word, and deed, and by fulfill- 
ing all the duties in the family and in society, 
has become the end of the life of man. 

Another curious fact comes to our notice in 
reading the Upanishads. The Brahman caste we 
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have seen is highly extolled in the Samhitas, or 
the hymn portion, as in the hymn to the Parusha, 
or the Supreme Being, in the Big Yeda Samhita, 
where the evolution of all nature, or all nature, 
or all the particular manifestations from the 
infinite being, have been described. The Brahmin 
caste is described as having come out of the 
mouth of the Supreme Being thus showing its 
supremacy over all others. But in reading some 
of the Upanishads, we find the Kshatriya, or the 
warrior caste, extolled above all. The Kshatriyas 
are described as the founders and teachers of the 
great truths of monism. This shows plainly that 
the word Brahmin, applied to men originally in 
its literal sense of the knower of the Brahman, 
or the infinite being, has become degenerated and 
the word Brahmin has come to be applied to the 
priests, who have made the church and religion 
their profession. Coming to the age of Bamayana 
and the Maha Bharata, we find that the Brahmin 
caste has again risen to the top. The caste must 
have produced some very great seers, as Vasisbta 
and others, whose noble lives helped to bring the 
caste forward again. This went on very well for 
some time, till, long after the influence of Krishna 
and the Bhagavad-Gita bad gone down, we find 
the Brahmins degenerated again into priest-craft, 
trying to shut out the real religion of the Vedas 
from the mass of the people and preaching to 
them only of sacrifice, and going to heaven, as 
the end of man's existence. But before we pass 
to the consideration of the reform and life 
brought back again to the people by the mighty 
heart of Buddha, we shall have to trace the 
evolution through the two ages of Bamayana and the 
Maha-Bharata. 

The ages of Bamayana and the Maha-Bharata 
interesting to the student of history inasmuch as 
they show the effect which the high ethics ^nd 
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philosophy which the Hindn mind evolved dnring 
the time of the Upanishads, had on the daily 
life and progress of the people. High ideals of 
character in the social and religions field come 
before ns one after another. Great men in every 
department of life attract onr attention, and 
women who were ideals of chastity and virtue. 
The family relations and the social relations were 
based on as good a ground of morality as we 
have now, at the present day, in any conntry or 
society, Nay even more so ; judging from the 
records of the period, we find that the people of 
that age obeyed the moral laws far more than 
we do at present with all our boasted talk of 
ethics and ethical standards. Mark the truthful- 
ness, the self-control, the love of what is good 
and noble in Rama, or Yudhisthira, how many 
of us come up to that to-day ? or the noble 
self-sacrifice of the great hero Bhishma; is 
it in any way inferior to the sacrifice which the 
noblest of us has made to-dsy for love of 
our parents? 

liooking to society we find that with the 
extension of kingdoms aud the growth of a high 
order of civilization, the caste system has grown 
side by side. The people have been divided into 
the four castes, and the caste laws have grown 
more rigorous than in the time of the Upanishads. 
The lower castes are fast becoming in a way 
hereditary trade-guilds, but between the two 
higher castes we find communication, and inter- 
marriages ; and it was not until after the age of 
Krishna and the Maha-Bharata that we find the 
two upper castes absolutely separated. The battle 
of Kurukshetra marks a great change in the 
social and political life of India, and not only of 
India but the adjacent countries of Afghanistan 
and Persia, and the kingdom of Bahlika or Balkh ; 
for _ in the Maha-Bharata we find that all these 
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conntries belonged then to the Hindus ; the people 
intermarried with one another and the kings of 
these countries fought in the same held, either 
on one side or the other. Of course, the whole 
of India and the adjacent countries were divided 
then into little states, and the ruler of each 
state was called the king of that state, and the 
king who conquered in battle all the others was 
recognised as the emperor of all. Almost all the 
kings who joined in the fight at Kurukshetra 
were killed. One great factor of society, the 
warrior caste became thus almost annihilated. 
The result was that the other half, the Brahmins, 
suddenly rose to great power. The high spiritual 
teachings of Sri Krishna and the Bhagavad-Gita, 
went on very well for some time. But the 
disturbed balance in society was never restored, 
and the conservation of power grew more and 
more on the side of the priests. Education, 
which was up to this time in the hands of the 
upper classes, fell entirely into the hands of the 
Brahmins. The Brahmins thus forgetting their 
real aim in life became more and more selfish 
and tried to obtain more and more power in 
society. They began to preach that pleasing 
the gods, the bright ones, by means of sacrifices 
and going to heaven is the end of man. The 
real religion of the Vedanta was practised by a 
few only, and those few left society and took to 
the forest life, or the life of a monk, and the 
great mass of pepple in society had become more 
ignorant and superstitious, day by day, when the 
great Buddha, " the ocean of light and compas- 
sion ”, took bis birth. He joined the order of 
monks in his thirtieth year and by means of his 
pure life and courageous preachings, succeeded in 
bringing back tbe true Vedanta religion to the 
• people. He preached against the caste system, 
the killing of animals in sacrifices, and against 
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sacrifices in general. Before the birth of the- 
Baddha, the people of India were a great race- 
of meat-eaters and wine drinkers. Ha preached 
against both, and drove these vices from the 
country ; and the infinence of bis teaching is still 
there inasmuch as the Indians even at the 
present day are a nation of vegetarians and 
teetotallers. Buddhism was in fact a great social 
reform. It broke down the caste system and 
freed society from its evils and it brought educa- 
tion and religion from the forest back again into 
society ; for the religion which Buddha taught is 
nothing more nor leas than the Karma-Yoga of 
the Vedanta, which teaches that unselfish work, 
will lead men to the highest stage of development, 
the super-conscious state. 

Freed from trammels of ignorance by the 
powerful touch of the Buddha, society and 
people rose again to a high stage in progress. 
The condition of India of this period can best 
be seen by reading the accounts which the 
Greeks have left of the country and the inscrip- 
tions of the Buddhist king, Asoka. In the Greek 
accounts, we find that the people are strong and 
brave and highly moral, so much so that in many 
places there was no use for any law-courts. 
Truthfulness is natural to them. The women are 
all chaste and beautiful and educated. They are 
a very kind people and extremely hospitable. 

In the inscriptions of Asoka, we find that 
India is the first country which sent missionaries 
of religion to Persia, to China, to Antioch, to 
Alexandria, and to various other countries. The 
root of all religions, so runs the inscription, consists 
in this — “ to reverence one’s own faith and never 
to revile that of others. Whoever aots differently 
injures his own religion, while he wrongs anotber's- 
Duty is in respeot and service. Alms and pions- 
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demonstrations are of no worth compared with 
the loving kindness of religion. The king’s purpose 
is to increase the mercy, charity, truth, kindness, 
and piety of all mankind. Good is liberality ; 
good it is to harm no living creature ; good is the 
care of one’s parents, kindness to relatives, children, 
friends, servants. ” 

In time. Buddhism got mixed up with phallas 
worship and other symbols and ceremonials 
prevalent in Tibet and other parts of Asia, and 
degenerated India more than elsewhere. The 
Buddhist preachers began to teach that total extinc- 
tion or annhilation was the meaning of Nirvana 
and the end of life, and that there was no soul, 
no after-state of existence. The result was the 
people became degenerated day by day as is shown 
in the mass of writings of the period, the later 
Puranas and the lower Tantras. But nowhere has 
been the truth of the saying of the Bhagavad- 
Gita, so much illustrated as in India, “When 
virtue becomes corrupted, and irreligion prevails, 
I take my birth, and establish religion again.” 
The birth of the great teacher, Sankara, at this 
time saved the country again from the bondage 
of vice and corruption. He is perhaps the greatest 
philosopher that India has ever produced. His 
pure life and great genius enabled him to guide 
the country safe through the period of religions 
anarchy which prevailed at the downfall of 
Buddhism. He wrote his famous commentaries on 
the Vedanta aphorisms while be was only sixteen, 
the study of which made Schopenhauer predict 
that the study of Vedanta will produce as great 
a revolution in the West as the Renaissance did 
during the Middle Ages. ” He joined the order of 
monks early in his life and spent the last sixteen 
years of hie life — for he lived only up to his 32nd 
year — in converting India back to Vedantism from 
the corrupted form of Buddhism. 
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The ethics and the philosophy of all ethical 
standards according to Sankara, we have already 
seen. It remains now only to see what effect the 
teachings of Sankara had on the life of the people. 
The date of Sankara is, like the chronology of most 
other things in India, wrapped np in mystery. 
The Hindns place him nearly as fsr back as the 
first or the second century after the birth of 
Christ, while modern scholars place him between 
the 6th and 7th centuries of that era. In any 
case, the Mahomedan conquest of India took place 
long after the birth of Sankara and the account 
which the Mahomedans give of the country and 
the people will suffice to show the high ethical 
conditions in India brought about by the teaching 
of Sankara's philosophy. The Mahomedans, when 
they first came to India found the people brave, 
loyal, truthful, kind, and hospitable. They would 
not be false to their enemies or use any unfair 
means even in the battle-field. They would not 
march their soldiers o^er their enemies’ corn-fields, 
or poison the wells, which the Mahomedans did 
often. The women were very chaste, and the 
men were perfectly moral and peaceful. The women 
had an almost equal position in society, as the 
laws regarding property and inheritance show. 
Then again, regarding the history of the Mahomedan 
period, wc find that almost all the great generals and 
politicians were Hindus. Names as Man Singh and Jaya 
Singh and Todar Mall were the great supports of 
the empire. The immortal bravery of Kama Pratap 
of Ghitore, and Shivaji in the south shows that 
the nation had not died out. The immortal names 
of many noble women, who shed their blood for 
the country confront us. The heroism and wonder- 
ful military genius of Chand Bibi, the bravery of 
the women of Chitor and the calm and well-balanced 
political abilities of Ahalya Bai, strike us with 
admiration. But the general effect of the Mahomedan 
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rule was deberioratiug to progress. The caste system 
grew more and more rigid as the Mahomedans tried 
to force their religion on India. The Zenana 
system was a copy of tibe conquerors in some 
places, and in others a natural outgrowth of their 
persecutions. But the conquerors gained much. 
The study of Hindu philosophy and ethics calmed 
their fanaticism, produced amongst them the order 
of the Suhs and brought them to a high condition 
of moral development. The change which has been 
produced in them by coming in contact with the 
Hindus is well seen when we compare the Mahomedans 
outside of India with those who are living there. 

One more influence remains to be traced. It 
is that of Christianity. Those who believe that 
Christianity will supply India with a higher system 
of ethics or a higher religion are mistaken indeed. 
The student of history knows well the fact that 
the high system of ethics which Christianity teaches 
evolved in India long before the birth of Christ 
and not only evolved but was carried into practice 
in the daily life of the people. But the one great 
thing which Christian people have done in India 
is revival of free thought. Before the English 
arrived, the country was too much tied up with 
the old authorities, and liberty of thought was 
almost abolished. Western education has helped 
progress by bringing back again the liberty of 
thought. Then again, trade competition with 
Western nations is breaking down the trammels 
of the caste system every day. Comparative study 
of the different religions has brought home the 
oonviotion that the ethical standard of Vedanta, 
if not superior to all is inferior to none. But the 
one bad thing which the Christians have done 
and still are trying to do is to belittle and destroy 
the high ideals of the nation. If India knows 
anything and has anything to give to the world, 
it is her religion, and she knows only too well 
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bow to judge of a system of ethics and religion, 
if it is not carried oat in the daily life of its 
^preachers. Day by day, it is coming ont clearly 
that India will accept Christ as one among her 
many high ideals hnt will never become Christian 
by giving up her own. 

The one strong fact which shows the strength 
of the Vedanta and its ethics is that it has 
survived and triumphed in its turn over all the 
numerous invasions of the existing great religions. 
It does not require a strong contralised govern- 
ment to push its ethics and religion which many 
other religions do as shown in history. Where 
is the old religion of Zoroaster, now that the 
political supremacy of the Persians has gone down ? 
Or of Islam ? Going down every day. But the 
principles of the Vedanta religion have survived 
and triumphed above all, though India had been 
in political bondage for many hundreds of years. 
The religions of the Huns, the Goths, the Parsis, 
the Mahomedans, and of the Buddha, and Christ 
too, have tried and are trying to assert their 
influence, backed by strong centralised govern- 
ments. But the Vedanta has incorporated them 
all within itself and will ever do the same, because 
it is based on principles broad as the heavens, 
which underlie every particular religion, because it 
teaches that the whole universe is one indivisible 
unit, so that by loving yon, I love myself, and by 
hating and doing injury to you, I am doing the 
same to myself, and because it teaches the grand 
truth that all the different religions are true : 
they are so many different ways to attain to that 
Infinite Ocean of Knowledge, Existence, and Bliss. 



II. By Mb. N. VYTHINATHA AITAE, m.a..* 


T he dootrioe of harma is, in all its essential 
features, the same for the three systems of 
the Vedanta philosophy. Whatever may be the 
conoeption formed of the ultimate nature and lot 
of the individual Jiva, whether they regard it as 
the supreme soul in temporary obsonration, or as 
a distinct entity now and for ever, and whatever 
view they may hold regarding its relation to the 
■Brahman, Hindu philosophers are in entire accord 
on the question of the force that determines for 
the individual his career upon this earth. The 
life of each man is shaped for him in the main 
by karma or conduct. But what is this karma, 
which is so potent over our lives ? A bare state- 
ment of the theory in its extremest outlines seems 
to bring it perilously near to fatalism. But the 
two are quite distinct and even diametrically 
opposed. The latter is destructive of all responsibility 
in man ; it reduces him to a mere automaton moving 
along grooves cut out from him by an inexorable 
power. The Hindu conception of the human will 
and human responsibility is far different from this. 
The question of the Liberty of the Will, originating 
in most part in the unfortunate application to the 
Will of the term Liberty, a term that has 
no more oonnuction with it than any other 
•term like whiteness, sweetness, etc., — this 

oontrovery seems to be unknown to Hindu 
Philosophy. But the doctrine of karma leaves to the 
individual will the maximnm amonnt of freedom that 
may be claimed for it : it makes the individual 
and the individual alone responsible for the whole 
of his career here. He is not under the control. 


*Bepriatad from the Brahmavadin for October 1895. 
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in hie volnnfcary actions, of any irresistible power 
external to him ! he has not to suffer vicariously 
for the sins of others ; and he cannot hope for 
redemption through the various expiation of 
another. He knows that he has to bear the whole 
burden of his conduct himself. 

Yes, all the deeds that men have done. 

In light of day, before the sun, 

Or veiled beneatb the gloom of night, 

The good, the bad, the wrong, the right, 

These, though forgotten, re-appear. 

And travel, silent, in their rear. 

This escort of karma, which thus ushers the 
individual into this world, is the aggregate of his 
deeds, good and bad, in his past lives. This is 
his Sanchita karma, the aggregate of past deeds. 
Of this total aggregate, each particular deed works 
out its results on the individual in its due 
course. When a Jivu enters upon its career of 
life in a particular animal frame, it does so in 
expiation of some one of its deeds in the past. 
This, of which each one of us is now experienc- 
ing the result and which has given us this 
particular physical and mental conffgoration, is 
known as prarabdha karma — the commenced deed. 
The deeds which we may perform in the future 
form the Againi karma. The entire exhaustion 
of the aggregate karma of the individual would be 
tantamount to final liberation from the bonds of 
life and death, and hence would mean salvation. 
To this exhaustion the individual has to work 
his way and destroy the accumulated karma of 
the past with the aid of bis conduct in the 
present and bis future. But the course, already 
entered upon by him under the influence of what 
is known as Prarabdha karma, must be going 
through to the end. Our present life belongs to 
it ; and we cannot shake it off in the middle. 
But while undergoing the effects of this much of 
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oar deeds ia the past, we may also be working 
onr way to the final liberation from tbe sway 

of karma, and to salvation, by means of a 

virtuous life. 

Here, at this stage of tbe agreement, arises 
tbe question as to the nature of virtue. To a 
life of virtue, the Yedantin ascribes the important 
result of relieving the human soul from its 
burden of karma. Virtue or good works lead to 
knowledge, and knowledge leads to salvation. A 
blind observance of the dicta of religion is 
useless; and knowledge without works is still 
worse ; " All (who worship what is not real 

knowledge, who are engaged in works, good 

though they be) enter into blind darkness ; 
those who delight in real knowledge [svithout 
the practice of virtue] enter into great dark- 

ness.”* It is only those who know ‘’at the same 
time both knowledge and non-knowledge ”t [virtuous 
works] that can overcome death and secure 
salvation. 'We should realise in the first place 
the fact that this body is perishable and that 
virtue alone can lead to “true knowledge.” But 
we must also remember that attainment of true 
knowledge does not take away the need for a 
virtuous life. Sages like Janaka did not deem 
it proper to abandon their duties and responsi- 
bilities oven though they had ascended op to the 
highest steps of wisdom. “ My ' body ends in 
ashes. Oh! Mind, remember; Remember thy 
deeds!”] Such is the solemn adjuration of the 
Vedantin to his mind. It is not to forget 
himself ; nor is it to forget its deeds ; and all the 
while, it should also remember that the “ body 
ends in ashes”. 

What are the deeds which the mind is thns 
adjured to remember, and the man to perform ? 

* Isa. Up. 9. 11 %Ibid. 17. 

7 
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The believers in a personal God have an easy 
answer to this question. The commandments of 
the Divine Baler of man form the basis for the 
^ietinotion of right and wrong. The followers of 
Sankara, on the other hand, co whom the 
Brahman is not a personal entity distinct from 
the individual soul, may be supposed to be in a 
fix in answering this question. Where are they 
to seek for the foundation of ethical distinctions? 
The world is an illusion ; the human soul is but 
a temporary sojourner in the physical surround- 
ings of its own creation. But the bonds of 
karma must be severed ; and this can be done 
only with the help of knowledge, and knowledge 
can be attained only by good deeds. And it 
becomes incumbent on them to explain how this 
is to be accomplished. 

We confine our remarks in this article to 
the teaching on this subject in ’/ « Isavasya 
Upanishad, which gives a brief statement of the 
Vedanta doctrine of ethics. It consists of but 18 
elokas ; but in this short compass it gives a 
clear account of the ethics, acceptable equally to 
all the three branches of the Vedantic school of 
thought. It is unnecessary, as we have said, to 
dwell upon the ultimate foundation of ethical 
distinctions in the case of the believers in a 
personal God. Let us see how the Adwaitin also 
can secure an efficient basis for the inculcation of 
virtuous conduct in life. 

The Isavasya Upanishad teaches that men 
should live, work, know and attain salvation. Life 
is not to be thrown away by him. The human 
sonl has a goal to win ; that goal is, in the 
view of the Adwaitin, the recognition of its 
oneness with the Brahman. Though the Jiva 
is to all appearance only a deluded and shackled 
toy of the phenomenal world and of karma, it is 

. 1 - 
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yet the all-embracing and all-pervasive spirit 
■of the Universe. Into the logical basis of this 
doctrine, it is not onr purpose to enter at present. 
'Its ethical aspect alone concerns us here. There 
is an aspect of the Adioaita theory that places 
it in a position of advantage ethically. It is the 
eminence of towering grandeur to which it raises 
the human soul. It is not simply a spiritual 
entity exalted above the Universe to the region 
of eternal bliss. It stands alone and has no 
second ; it is greater than the greatest, and 
smaller than the smallest. We shall quote here 
a few of the expressions in which the Hindu 
philosopher endeavours to express his conception 
of the self : “ That one moves not ; but is swifter 

than thought. The senses never reached it. It 
walked before them.” Each man may say unto 
himself : “ I am the generator and the destroyer 
of the entire Universe. Than me there is nothing 
higher. On me all this Universe is woven, as 
gems are strung on a string. I am the flavour 
in the water, the light in the sun and moon. 
By me the Universe is pervaded. I am the 
Supreme, the Highest, the BternsI, Unborrj and 
All-pervading." Man is not the mere creature of 
a God; he is God Himself. He has not simply 
the image impressed upon him of his Creator; 
he is himself the Creator. He is the Lord of 
creation in a sense higher and nobler than that 
assigned to this expression by the religions 
of the West. 

Will one inbued with such a lufty conception 
of his soul, condescend to contaminate it with 
evil in thought, word or action ? Will he defile 
his Atman with base deeds ? Nobility of character 
cannot hut come of necessity to a man with so 
nohle an ideal of himself. But as man is consti- 
tnted at present, before his eyes are opened by 
‘true knowledge, when he is not fully conscions 
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of the true glory of hie eonl ; and when " tbs' 
door of the True is covered with a golden disc,” 
how is other side of the 

gates of Heaven? How is he to see the nature- 
of the True? He believes in a good path which 
would lead him to the attainment of true know- 
ledge ; and he believes that virtue and knowledge 
would lead him on nlbimateJy to Brahma- 
Salishathara. Bat this life into which the Jioa- 
is thrown by its Karma is not to be despised- 
as it furnishes us with a sphere for the practice 
of good works, and hence for the destruction of 
the aggregate of past Tcarma. 

The in] unction to the mortal is that “ever 
doing works here,” he should “ desire to live a 
hundred years.”' Bub he performs the works not 
for his own benefit. “"Works will nob cling to a 
man " when he performs them in the right spirit. 
He secures enjojment, not by seeking it by means 
of works, bat only by a complete surrender of 
himself and of his works. “When thou bast 
surrendered all this, then thou majest enjoy.” I 

The Vedantiu “ beholds all beings in the self, 
and the self in all beings;”! and the human 
race, nay, all animate existence, has its true 
being in Brnhuian. The self would, therefore, 
be merged in this conception of the oneness or 
solidarity of all beings. §"Yerily, a husband is 
nob dear, that you may love the husband ; but 
that you may love the self, therefore a husband 
is dear. Verily, a wife is not dear, that yon 
may love the wife ; that you may love the self, 
therefore a wife is dear ”. Here is a basis for 
the practice of virtue in universal love, before 
which the iDjnoction that we should love 
our neighbours as ourselves dwindles into 
insignificance. / 

' Isa. Up. 2. t Hid. 1. J Ibid. 6. § Brih7r^~2,4. 
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Bat the main source of ethical light to the 
■Adwaiiin is bis own inner self. In himself he 
has an infallible guide along the right path. 
“ Whosoever knows that person, whose dwelling 
is love, whose sight is the heart, whose mind is 
light, — the principle of every Self, he indeed is a 
teacher.”* The heart of every man is tuned to 
the promptings of righteousness ; he needs no 
light than what fills his own mind, and so a 
teacher in virtue, other than his own self. Here 
is the ethical basis in the innermost conscience 
of the individual for the Vedantin. But human 
conscience full of self-enlightenment as it is, is 
yet capable of being thwarted by the bodily 
environment of the soul. The True .abides in 
the heart. '"With the heart we know what is 

true The heart indeed is the Highest 

Brahman.” t But knowledge is not virtue. 
The Jiva, self-enlightened as he is, is vet 
entangled in the trammels of Avichjn- The Jiva 
•consists of desires. And as his desire, so is the 
will ; and as is will, so bis deed ; and whatever 
deeds he does, that he will reap.” i Self-abnega- 
tion, the sacrifice of what binds or individualizes 
the Jiva, the undoing of desires which enter the 
heart, this is the road to immortality. " When 
all desires which once entered his heart are 
undergone, then does the mortal become immortal, 
then ha obtains Brahman." ? The subjugation of 
the misleading impulses in us enables ns to 
overcome evil. Without this self-discipli le, know- 
ledge and virtue cannot be possible for us, and 
evil is not destroyed. “ He therefore that knows 
it, after having become quiet, subdued, satisfied, 
patient, collected, sees Self in self, sees all as 
Self.” || The perception of the oneness of human 
natnre, which is to the Advaitin the ultimate 

* ibid. 3, 9. t Hid- 4, 3. J Brih. 0p. 4, 4. § Ibid. || Brih. Up. 4,4. 
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basis of universal love, and hence of ethical' 
conduct, is impossible to the man who is not 
snhdned and collected. “ Svil does not overcome 
him, be overcomes all evil. Evil does not barn 
him, he burns all evil. Free from evil, from 
spots, free from doubt," be attains to the 
Brahman. 

The innate guidance relied upon by the 
Advaitin should nob be taken to mean a disregard 
of our sacred writings. Those are the outward 
embodiments of the breathings of the Soul; and, 
as sncb, serve to help the blinded Jiva to an 
easy realisation of its own self-contained light. 
The lire is there : but it is obscured by the 
covering of ignorance. And the contact with 
the light that burns eternally in the Sastras 
imports an electiio stimulus to the inner spirit 
of man, and rouses it up to the height of its 
intrinsic greatness. “As clouds of smoke proceed 
by themselves out of lighted fire, thus verily, 0 
Maitre;;!, has been breathed forth from this great 
Being what we have as the Vedas, &o." I 

The life as a whole should be regarded as a 
“ sacrifice.” The conquest over temptations, which 
have root in our bodily cravings, is man's 
BiJcsha , — his preparation to enter upon the 
life-saenfice. Its fruits are penance, liberality,, 
righteousness, kindness and truthfulness. And the 
yogna is compl«ted with death, which is the 
avabhritha, the closing ceremonial of the sacrifice. 
A person who enters upon the path laid down 
in uur sacred books, even though be begins with’ 
faith alone, is eventually led up to knowledge- 
And when good works and knowledge are combined, 
he is in the right road to salvation. 

This is the ethics of the Vedantin built upon 
the solid foundation of his inner self, strengthened 


Ibid, t Brih. Up. 4, 4. 
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as ifc may be by a knowledge of the Sastras. 
The Yedanta philosophy “ has not neglected," to 
quote the words of Prof. Max Muller, “ the 
important sphere of Ethics, but, on the contrary, 
we find Ethics in the beginning, Ethics in the 
middle. Ethics in the end, to say nothing of tho 
fact that minds so engrossed with divine things 
as the Vedanta philosophers, are not likely to 
fall victims to the ordinary temptations of the 
world, the fiesh and other powers 



III. By vasudeva. j. kirtikar.* 


PART I. 

T he ethical ideal of the Vedanta is at least 
as high as the Christian ideal, if not higher, 
and cconpiea an important place in the Indian 
system which recognises the doctrine of Tatvamasi 
as containing the highest philosophic truth. 

The greatest error which Christian writers 
commit (and this can never be too often repeated) 
consists in their ignoring the distinction which 
the Vedanta has emphasised and which Philosophy 
ought always to emphasise in all its teachings. 
I mean the distinction between the two kinds of 
knowledge — spiritual and empirical — called in the 
Vedanta, higher and lower, Para and Aparavidi/a^ 
The lower knowledge has reference to the world 
of sense-experience, while the higher one is its 
character. Both are recognised as essential to the 
development of men — one as a step to the 
other. But it would be absolutely unphiloso- 
phical to apply considerations which are true in 
one sphere to the other where they look obviously 
absnrd. 

Now, ethics and morality admittedly belong to 
the world of sense-experience, having for their 
object the development of man in practical life, 
which necessarily presupposed the dualism of Man 
and Nature, hading their ultimate reconciliation 
and explanation in the Highest Reality, by what- 
ever name that Reality may be called. 

Man’s relations to the Reality and his social 
and other relations are all recognised and rightly 
reeogpised in this sphere of Relntivitv; all these 

* Reprint from the Indian Review. 
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TelatioDB reign supreme in this sphere. And it is 
'Ordained that) man must first learn to do the 
'duties which those relations imply and attain, hy 
a course of moral discipline, the ethical ideal, before 
‘he can become fit for spiritual enlightenment. 

In the ethical system which the Vedanta has 
formulated, it recognises a principle which is of the 
highest practical importance, that though religious 
truth as philosophic truth is and must be one 
that can only be reached by a course of life and 
study leading to spiritual enlightenment, and 
though the religious ideals of iiulividuals in a 
community m.-iy and do necessarily vary with the 
degree of general culture and aplit.nde for grasping 
spiritual truths, still, while thus differing in 
degree, they must have as iboir busio truth, the 
highest ideal which 'is justified by Philosophy and 
T'leology and is capable of realisation at the 
highest stage. 

All considerations which introduce an element 
of variety in Ethics and Morality are thus 
subordinated to the highest ideal of Tatoamasi, 
as to which it is always insisted on that it must 
be the aim of every individual to reach it, 
'if possible. 

In this view of the matter, the Advaita is as 
practical in its religious and ethical aspects, as it 
is speculatively profound in its philosophy. I 
even venture to think [as I shall show later on] 
that its teachings, if correctly understood, would 
be found to be capable of a very wide application 
and be of practical value as much to the king, to 
the statesman, to the patriot, and to the citiz*on, 
as to the individual in every walk of life. They 
furnish an excellent foundation for corporate 
political action- and liberty. 

The key-note to the practical ethics of the 
Vedanta., is Abheda as the key-note to its pbilo- 
'Sophy and theology is Advaita. As Advaita means 



106 


ASPECTS OF THE VEDANTA 


Oneness without a Second, so Abheda meanS' 
Oneness withouti any dislinction of 1 and Thou, 
Mine and Thine. 

The word abheda, when correctly understood, 
means Love in its purity and fulness, and the 
manifestation of the principle denoted by it consists 
in altruistic action and not in selfish inaction or 
passivity, as is f>enerally supposed. 

In no system has this principle of Altruism 
been so well appreciated and emphasised as in 
the Indian Vedanta. The entire life of the 
Vedantin, it is ordained, must be one of disinter' 
ested self-sacrifice. 

This idea of sacrifice bad its origin in the 
earliest Vedic literature, where the entire creation 
was explained as an act of supreme splf-sncrifioe — 
the sacrifice of the Supreme Being Ptirusha that 
He might “ call into existence and contemplate 
and commune with these dependent images of 
Himself which foim the object of His thought 
and love (Mandnkya). This be did by sacrificing a 
fourth part of Himself (Purusha Sukta). “ Lad 
me sacrifice myself [He said] in living things and 
all living things in myself!” and He thus acquired 
greatness, self-ellulgence and lordship [Shatapatha 
Br.] He tliua limited Himself by this partial 
sacrifice, that His life might produce and sustain 
a multiplicity of separate lives (ib). 

What is essentially suggested by this conception 
is the pouring out of life for the benefit of 
others — a truth underlying all evolution, physical 
as well as spiritual. 

* Advaita philosophy has thus led to the ethics 
of Universal love-— a disinterested sacrifice of the 
heart in the service of all. 

The principle of Abheda teaches man that 
though he himself is an independent individual 
apparently', there is the universal principle in him 
in common with all other beings, which has made 
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him \7hat he is and binds him to them all as parts 
of one organism, “ as being all moving on one 
wheel [of universal life.**] as “ jewels threaded on 
a string.** 

lb teaches him a most important lesson that 
he is nob a solitary being on earth but bis very 
existence and well-being are tied up with those 
of others. Wherever he may be, whether alone 
by himself or otherwise, be is at one with them 
and bound to help them as they help him. He 
lives on others, and he must, in ootnmon honesty, 
live for them. 

Another lesson insisted on with equal string- 
ency is that, while Self-sacrifice and Altruism are 
the guiding rules of conduct, they must be 
practised without any personal attachment or hope 
of reward. Care should always be taken that there 
is no tinge of egoiby in either thought or deed. 
Duty must be done for duty*B sake and dedicated 
to God [Bhagavad Gita, ix. 27, 28] . 

The practical value of Kant’s categorical 
imperative is thus fully appreciated as a rule of 
conduct by the Indian Advaitin, whether be be a 
householder or a recluse (Shankara’s Introduction 
to Ait. UiJ.] Never flinching from the path of 
duty, one should try to gain the calm which is 
unruflled by the gusts of fortune and find a home 
in any scene and live a life of *' heaven on earth.** 

The sentiments presupposed and involved 
in this conception of Abheda are — an absence 
of all egoity, an absence of all distinction 
between friend and foe, and between Mine and Thine; 
an absence of all attachment to earthly possessions 
and earthly ties. No room is thus left for bad 
passions to exercise their sway, and, in their place, 
oome self-abnegation, seif-contentment, renunciation, 
resignation, equanimity, truthfulness, sense of 
jnstice — a desire to injure none ; love, compassion, 
forgiveness, charity, humility and peace. 
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A certain amount of preparation ia neceaaary 
''to discipline the mind for a correct observance of 
■this principle in practice. The most disquieting 
or disturbing element in human nature is the 
element of egoity. It is the most fiuitful source 
of desires for self-satisfactic n; and these desires 
bind man to things earlx.and gi\e rise to passions 
when they are not satisfied. 

Hence the necessity of insisting on the practice 
of self-denial ; hence also the necessity of the teachings 
that nothing on eaitb is man’s except his own 
thooghts and deeds, which ought always to be 
pore, good and great ; that be should disentangle 
himself from sense objects ; teat hie happiness or 
misery is dependent on himself alone, that he gets 
only what he has earned, and that, act -idingly, he 
himself is the architect of his fortune and destiny. 

He is taught that a life of Eclf-restraiut and 
self-surrender, with indilltreiice to ail that is "of 
the eaith, earlbj," bungs iu its train the viitues 
I have above mentioned, culminating in happiness 
which no one can take away. 

These virtues have necessarily the effect of 
pnrifjingtfae heart and making man righteous and 
religious. But their sphere of lutliience is not 
confined to this mundane existence; they elevate 
man, to higher and higher planes. In e\eiy step 
that he takes towards the a'lfiicment of these 
virtues, he goes thiough the pioeess of "djing 
to live”; at every step be goes on living a larger 
and larger self. ^See also 2 Hald. 138.) 

He learns first to identify himself with his kith 
and kin, next bis fiiends and relations, then his caste 
and country, and so on. In other words, he gradually 
goes on including within his Felf the ‘Self’s of 
others, realising the truth that their happiness is 
his happiness, and their misery his own misery, 
and having faith in the assurance that such 
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expansion of the Self is sure ultimately to prove- 
to him its own identity with the Divine Self.’ 

Such is the analysis of the sentiments involved 
in the conception of Abheda and snch exactly is- 
the ethical ideal insisted on in the Vedanta. 

One has only to read the Bhagavad Gita to 
see how wrong it is to suppose that Indian philo- 
sophers were simply soaring high in the regions- 
of specnlation and cared little for the practical' 
concerns of life. 

That little Book, — whether a Eevelation or- 
not, in the sense in which orthodox Christians 
consider their Bible to be — is, indeed, a sacred 
book in the fullest sense of the term and richly 
deserves the reverence which is paid to it both in 
■Europe and America. 

This is what one reads in Sir Edwin Arnold’s- 
preface to his translstion of the Bhagavad Gita: — 

“la plaui but noble language, it unfolds a philosophical 
system wlifoli remain-, to this day the prevailing Braliminic 
belief, blending as it does the doctri-ies of Kapila, Patanjali 
and the Vedas. So loftyareraany ofits declarafc ons, so sublime 
its aspirations, so pure and tender it-? piefc.v, that Schiegels, 
after his study of tlio poem, breaks fortli into this outburst 
of delight and praiso* towards its unknown author : — ‘ Reverence 
to the great fteaelier'l is counted by the lirnhmins among 
the most sacred duties of pieev- Tlierefore, thou, Oh. most 
holy Poet, favoured of tho Deity, whatever, at length thou 
art called among mortals, (t’loii) tho author of this Lay, by 
the prophetic- str.nns of which the in nd soars to an eternal and 
divine height, with a eeitain unerring pleasure to thee, 
foremost, I sa.v, 1 offoi m.v salutation and constant adoration 
to the vestiges thou nast left. 

“ Lassen re-echoes this splendid tribute ; and, Indeed, so 
strlkiag are some of the moralities here inculcated and so close 
the parallelism — oftentimes actually verbal — between its 
teachings and those of the New Testament, that a controv'ersyf 

* The orininal is in Latin. 

fSee the learned introduction by Mr. (afterwards Justice) 
Telang to his tranalatiou of the Gita in verse. Mr, Telang’s 
view that the date of the Gita was anterior to the Christian 
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has arisen between Pandits and Missionaries on the point 
whether the author borrowed from Christian sources or the 
Evangelists and Apostles from him. ” 

Another writer whom we all esteem as one of 
the truest friends of India, Mrs. Annie Besant, says 
of this, our precious treasure, as follows ; — 

“ Among the prioeles» teachings that may be found in the 
Hindu poem of the iMahabharata, there is none so rare and 
precious as this. ‘ The Lord's Song ’ * * * how many 

troubled hearts has it quieted and strengthened, how many 
weary souls has it led to the Lord ? It is meant to lift the 
aspirant from the lower levels of renunciation where objects are 
renounced to the loftier heights, where desires are dead, and 
where the Yogi dwells in calm and ceaseless contemplation, 
while his body and mind are actively emploved in. dischar- 
ging the duties that fall to his Jot in life. That the spiritual 
man need not be a recluse, that union with the Divine Life 
may be achieved and maintained in the midst of worldly 
affairs, that the obstacles to that union lie not outside us but 
within US — such is the central lesson of the Bhagavari Gita. ” 
(Preface.) 

The Oita is at once a code of ethics, bolding 
forth the highest spiritual ideal, a code of reiigion, 
inculoatirig a loving devotion to God, and a philo- 
sophy of Advaita beautifully expounding the scientific 
truth that the dualism involved in the idea of 
bhaJdi begins to fade with the intensity of the 
devotional element and ultimately culminates in 
Unity, where all differentiations must dis.appear with 
the development of the altruistic element and the 
complete realisation of the principle of Ahheda. 

The whole ethics of the Gita ma>’ be briefly 
summed up thus : — 

(a) Renounce things earthly, so that your 
thoughts and deeds might be free from the tinge 
of egoity and free also from earthly desires and 

era is not acceptable to the generality of Christians, who 
believe that they wish to be true. The wouder is they do 
not say that Laotze and Buddha, hod borrowed from the 
New Testament, for their teachings present surprising analogies 
with Christian thought and sentiment. 
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atfiaohments, which arouse bad passions and lead 
.one astray. 

(b) Forbea/^ injuring any being. 

(c) Treat all alike. 

id) Help the needy e^en at a saoriSce to yonrself. 

(e) Do all yonr duties in a disinterested spirit 
and as an offering of love to the Supreme Being, 
in purity of heart. 

Even that unsympathetic translator olf the 
Qita, Mr. Thompson, exclaims, “ would that in the 
present selfish age and this northern active clime, 
it [‘ the sensible and religious doctrine ’ of the 
Gita] could be applied and successfully carried 
out by Christians, as we call ourselves. * * * 

We, too, should have our final emancipation, our 
salvation ever as our only desire, and our Supreme 
Being, — so far superior, so far more loviible than 
the imperfect deity of the Hindu philosopher* — ever 
as our chief object of love. We, too, should do 
our duty in this world without self-interest and 
attachments, and morally renounce the world in the 
rejection of all interest in it. ” [Introduction p. exxx.] 

When such a presentation of the Indian ethical 
ideal was possible, we had reasons to expect that the 
attitude of Christian writers generally would be one of 
.admiration, first because the Buddhistic ideal with 
is derived from that of the Indian Vedanta and 
which practically is identical with it. t has heonme 

OC course, our deity must bo imporreub, and what not, 
besides ! We here are without a Divine Guide ! 'I'hero is only 
one unerring Preceptor (p. 90) and with that only Christians 
have been blessed ! So none of the other nations in the world 
dare claim any Divine guide among their own people, and iVCr. 
Thompson warns his readers that no more praise should be 
accorded to the author of the 'Oita than is due ** to a clever 
reformer and a wise ethical philosopher ** (Introduction, cxxx). 

f No doubt Buddhism is less' metaphysical and Ies9 
mystical, but this makes no difteTODCC' in the practical 
•ethics of the two Bystems. 

r 
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attraotive to the Western mind ; and secondly, 
because of the "strong parallelism — often-times 
actually verbal " between the teachings of the Gita 
and those of the New Testament. 

But, unfortunately, objections have been 
seriously made to our ideal, and others, too, 
are possible, of a character similar to what 
Christian writers are wont to take the standard 
of morality. 

It might, for instance, be objected that this 
ideal is too high and impracticable, or that it is 
too cold and unemotional, there being an utter 
absence of religious fervonr: it might be said 
that it improperly advocates indifference to family 
ties and to matters concerning the practical life 
of man, it discourages the virtue of patriotism 
and leads to a life of quietism based upon a 
pessimistic view of nature, and as such, is of no 
practical value at all. 

The first of these objections has been taken 
to Stoicism which is much akin to the Indian 
system in this respect. It is said that the ideal 
is one of “unapproachable perfection", “unpracti- 
cal and even impracticable,” and that if any 
one professed himself to have realised it, he would 
justly expose himself to ridicule. 

This is not a matter on which any argument 
could be usefully emplojed. Whether such a life 
as is portrayed in the Hhagavad Gita and other 
sacred writings of the Hindus is possible, can be 
best answered by another question whether such 
a life has, as a matter of fact, been lived or 
not; and if the answer to this last question be- 
in the affirmative, that ought to settle the other 
question. The Indian literature — both ancient 
and modern — teems with instances of complete 
self-sacrifice and devotion to truth and justice 
under the most trying oircumstances. And I feel'' 
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“ washed in better moral air ” in mentioning with 
reverence and pride on the nameSi for examplOi 
of Bali, Janaka, Dasaratha, Bama, Harisohandra, 
Bharata, Bhishma and Kama, of Chaitanya, Nanak, 
Oarn Govind, Janardhan, Bknatha, Bamdas and 
Tukaram, and referring generally to other saints 
who flourished between the 14th and 18th 
centuries of the Christian era. 

Even in the present degenerate age, instances 
of saintly characters would not be found wanting, 

I expect, if one were to take the trouble of 
travelling in India as Count Tolstoy did in his 
part of the country in search of instances of 
Christ life actually lived. 

“ The best fruits of religious experience Lsays 
Prof. Jamesl are the best things that history has 
to show. [To recount them] , to call to mind a 
succession of such examples [of genuinely strenu- 
ous and religious life] is to feel encouraged and 
washed in better moral air. The spirit of piety 
and charity * * of love and humility * * of 
severity for one’s self, accompanied with tender- 
ness for others — [these] have the same savour 
in all countries under distant suns and in different 
surroundings. * * These devotees have often 

laid their course so differently from other men, 
that judging them by worldly law, we might be 
tempted to call them monstrous aberrations from 
the paths of nature.” [Varieties of Eeligious. 
Experience, 259 — 2G1.] 

Here, then, are instances of saintly characters 
having, as a fact, actually lived such a life as is 
portrayed in the highest ethical ideas. 

Turning now to the teachings of the Bible 
itself, we find Jesus telling his disciples, 'Be ye 
perfect, even as your Father Which is in heaven 
is perfect,’: and Mr. Clifford Harrison observes, 
“ If the great words of Jesus of Nazareth ar& 
8 
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true, trne on all planes, as such words of snoh 
a speaker must ever be, an ideal for the whole 
entity of man is proclaimed in them, nothing 
short of perfection. * * - * jy 

realises his present state and has faith in what 
the Great Ones of the toorld have told him and 
loill put it into action, the advancement lies before 
him. [Notes on the margin 214.] 

“ In the past — and most of all in the far 
past — there seem to have been individual cases 
of the faith received and the will exercised into 
triumphant expression. (ib.) 

“We will not fear to take the highest 
possibilities that can be announced to man, nor 
call them impracticable, because his present 
condition seems so far removed from them. The 
first step out of that condition is the admission 
that it is not final. * We are near waking when 
we dream that we dream.’ (ib, 210.) 

“ The longing of a soul is the prophecy of 
its fulfilment [Emerson] . 

As to the second objection above noted, it is 
generally supported that the idea of Divine Love 
is unknown to the Indian Vedanta and the ideal 
it presents is too severely abstract to touch the 
heart and the imagination. 

“Having convinced himself by rigorous logic of his 
oneness with Brahma, the Vedantin (says Max Mufior) knows 
no raptures and no passionate love for the Deity." 

In other words, Premal Bhakthi is said to bo 
an idea of modern growth. 

If the Advaitin is taught that he is one 
with Brahman, if it is also said that, among the 
aims of self-realisation in this life Universal love 
is one [Jivan Mukti Viveka], it is obviously 
wrong to suppose that he has no love for Brahman 
unless one is prepared to say of him that he 
does not love himself. In fact, unflinching 
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devotion is laid down as one of the necessary 
means of acquiring a knowledge of Brahman and 
of one’s identity with it. But, says Prof. Upton : — 

“ Both ia Brahminism and Buddhism, man’s ethical 
ideal is not regarded as a real revelation of the essence 
and character to the Eternal Self ; for, in their view the 
end of Ethics is not to realise in increasing fulness a sense 
of personal rclalionsMp to the Divine Self or the Father 
within us, bub either to so fuse the human self with the 
Eternal Brahman as to virtually destroy all distinct sense of 
individual personality, or else, as in the case of Buddhism 
to achieve that total extinguishing of the desire to live 
•which appears to be equivalent to personal annihilation. 
The tendency of these systems of Hindu thought is to 
weaken and efface all personal passions and alfections and 
so to destroy that distinct consciousness of imlividuality 
which, in their view, was not a privilege but rather an 
undersirable condition from which they sought redemption.” 
‘(Hihbert Lectures, 1894. 241 — 2). 

I have quoted this page in extenso, for it 
fairly represents the views generally entertained 
by Christian writers on Indian Vedanta and 
Indian Theology. 

The whole of this passage, however, is 
misleading, and the error consists in the confn- 
sion of the two standpoints, which the Vedanta 
again and again insists on being always borne in 
mind — I mean the moral and spiritual — the 
standpoint of the individual who is moving in 
this world of relativity — the world of the One 
and many and the other, the standpoint of the 
Absolute where all relations lose their significance 
in the One Eternal life. 

To those who cannot transcend the former, the 
relation of a devotee to his God is the highest 
fact in their religious experience and this is no 
doubt the experience of the masses. In their 
case there is no effacement at all of either the 
individual sgo or of the passions and affections of 
the devotee. 

But as to the philosopher in search of the 
highest variety, his philosophic^ sens^ ^lia ■^Jfim^ 
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that the highest ethical ideal is but a means 
for the attainment of something still higher. 
Where man has begun “ to realise in increasing 
fnlness a sense of personal relationship to the 
Divine Self,” where is this to culminate if such 
culmination be ever possible, if not in a complete 
self-surrender of one’s own personality ? 

Is this " fusion of the human self with the 
Divine Self” to he condemned as virtually 
destroying all distinct sense of individual person- 
ality ? If Love means the feeling and 
consciousness of identity. — “ I in thee and thou 
in me " [2 Hald 211] ; if love is implied in our 
desire to realise unity [D’Alviella] , is not that love 
the greatest and truest, when the lover entirely 
forgets himself to become the beloved ? 

In other words, is not the progressive self- 
surrender to the immanent and self-revealing Divine 
Being pre-supposed as an accomplished fact in 
one who has reached the highest ethical ideal : 
and what value would such an one, at that stage, 
attach to his individual personality ? Are his 
passions and affections weakened and effaced or 
purified and ennobled? Why did Jesus teach man 
"to deny himself, to hate father and mother and 
wife and children and biothers and sisters, yea, 
his own life also ? " What is the meaning of the 
Christian saying ? " He that loses life shall have 
it”? Are not the same sentiments re-echoed by 
Christian divines. “ The Self, the I, the me, and 
the like, all belong to the Evil Spirit.” * Be 
simply and wholly bereft of Self ’’ (Theol. Germ. 73). 

The Bishop of Bipon, in The Hibbert Journal for 
April, 1905, writes : — 

“ Christ is born, and the Christ spirit must be 
formed in men ; Christ dies, and so the self in man 
must he crucified, for how can love live alongside the 
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'life of Self? Ghrisfa rises, and the true Self is only 
found when the old self has been crucified 

Is there no virtual destruction of all distinct 
sense of individual personality in any of the 
above utterances ? 

It may at once be conceded, however, that 
passionate love there is not and could not be at 
a stage which presupposes the possession of true 
knowledge [Gnosis, gnana but love it certainly 
■is, — only ennobled by guana by which is under- 
stood spiritual enlightenment. It is spiritual, but 
it is not the less love because there is no display 
of emotion in it. “ Iiove must be guided and 
taught of knowledge ^ This love so malceth a 
man one with God that he can nevermore be 
separated from Him ” [Theol. Germ. 159.] It is 
love in its purity and fnlnes.s. 

Devocional or what is called emotional Love is 
oeusidered by the Vedanta as a means of acquiring 
spiritual knowledge. [Shankara, B. Gita, XIII. 
10, &o., &o.] . And there cannot be the slightest 
doubt that devotion, practised in the attitude and 
under the coudition prescribed in that behalf, must 
bring in '•piritual eulightenmont and ultimately of 
a surety lead to salvation [see, for instance, B. 
Gita, Chap. XII] . 

Nor is our belief in such salvation a vain one. 
“ The Gita [saj a Barnet] has a gospel to deliver, 
telling of a consecration of life’s every w.irk to the 

• The italics in the above passage are mine, it is 
gratifying to find Christian, theologians aro wiUing now to 
interpret the Christian dogma by sentiments like those which 
the Vedanta has always entertained. The Supreme self- 
surrender, the Neo-platonio idea of the Logos, God’s descent 
unto him and love for him, the Crucifixion of Jesus, that is, 
of the lower egohood in man, his Resurrection or the rise of 
the Christ, that is, of the true Self in him, and his ascension 
or union with the Godhead — all these become intelligible 
when thus interpreted. 
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selfless service of God and an Infinite Love that 
at every place and every time pours forth itB> 
illimitable grace to all that seek after it.” 

The next objection noticed above has reference 
to the indifference which the Vedanta advocates to 
things earthly, to earthly attachments, etc. 

It is said that a philosophy or theology which 
insists on the abandonment of all earthly concerns, 
on the killing of all passions and desires for the 
purpose of obtaining union with God, simply means 
an attempt to go empty-handed into an empty 
house, to be there ” left as it were alone with God 
without any woi’ld to meditate ” between the two, 
with the result that “in the ecstatic vision of 
the Absolute the light of reason is extinguished. 
This is what Dr. Edward Caird has said of the 
Stoic system. 

We in India also consider it a true and a noble 
lesson that nothing on earth is ours except our 
own thoughts and deeds, which we carry with us ; 
that all things pertaining to our empiric conscious- 
ness are “ of the earth, earthly," transcient 
and ephemeral — wealth, fame, honours, even our 
domestic affections and bonds of friendship — that 
all these have no doubt their limited aims and 
ends and serve as steps in our progressive deve- 
lopment and enlightenment ; but for higher and 
spiritual ends they have to be left behind. 

This is, indeed, our ideal : but the question is, 
whether, in following it, we strip ourselves of 
all that we had and try to reach an abstract 
emptiness and delude ourselves into the belief that 
we have attained the goal or that we are possibly 
on the way to it, when, in reality, we are only in 
a state of spiritual nudity and physical nothingness. 

If spiritual enlightenment pre-supposes the 
transcendence of the ethical standpoint as an 
accomplished fact, if man at this stage has already 
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transcended the world of sense-experience, if, at 
this stage, as Fichte says, “ all wrappings disappear 
and the world passes away for him with her 
dead principle " ' or if, as Shankara says, the world 
appears as " melting away like the imagery of a 
dream,” of what valoe is the meditation of such 
a world at that highest stage ? Of what value is 
a toy-elephant to one who understands that it is 
only a toy ? Of what value is a diagram [and that 
too an inaccurate one] to one who is face to face, 
80 to speak, with the original Beality ? 

Again what is the meaning of the remark that 
" the light of reason is extinguished ? ’’ The 
question here raised can only he answered with 
the help of what Principal John Caird terms ‘ the 
hidden logic of a spiritual process.’ If what the 
learned Master of Balliol calls reason is extin- 
guished, he may be answered that something 
better and nobler is acquired in this process of 
transformation. But why assume the extinction 
of reason, when it is admitted that nothing is 
annihilated in the process of development but all 
is assimilation and transformation ? Why not say 
that the potential universality of reason becomes 
a realised and accentuated fact in such a case ? 

Similarly, as to Passions and Desires, when the 
Vedanta advocates Self-denial as a virtue, it does not 
ask us to destroy the senses or the sense-objects, but 
to keep the senses under proper control, while 
moving among sense-objects (B. Gita II. GI). Nor 
are we asked to demolish all the desires as is 
popnlarly believed ; for this is impossible in the 
very natnre of things. To demolish all desires 
would mean the oessation of all activity, which is 
absolutely impossible. (B. Gita, III, 4 to 7.) 

No doubt, the senses are described as very 
powerful, trying impetuonsly to carry away the 


• See Ved. Sutras, HI. 2, 21 ; 2 Thib-\63. 
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hearii of even a prudent man who strives to restrain 
them (B. Gita, II, 60 ) No doubt, also that desires 
and passions are said to be the greatest enemies 
of man. [B, Gita, III, 37 — 39.] 

But all these are a part of our nature, though 
only a perverted part, and cannot be eradicated 
or plucked out as thorns, in one's body. They 
are not at peace with man, it is true, but yet 
they cannot part company, and virtue considers 
in man's victory over them not by killing but by 
converting these enemies into friends. 

In other words, what is meant is, that what 
constitutes the lower nature of mao should be 
made to do higher and nobler work. As was well 
said by a celebrated poet, let the object of kama 
[desire] be devotion to God, let Itrodha [anger] be 
employed to control the senses, etc., and when so 
employed, they are “ purified and idealised by being 
made the natural basis of a higher spiritual satis- 
faction they are brought in harmony with the 
true and assimilated with it. This is exactly the 
idea which the Bbagavad Gita means to convey. 

Even the utterances of Shankara, the greatest 
Advaitin, may well be referred to as showing what, 
according to him also, is meant by the “ lifting 
up of the self by the self. ” 

It is the mana which creates objects of desire, 
and give rises to egoity and attachment to things 
earthly and these make man a ceaseless wanderer 
in the phenomenal world samsara. Pursuit of 
external objects being checked, evil desires are 
also checked, tranquillity of the mind thus results, 
and from this arises the vision of the Paramat- 
man. Purify, therefore the mana and strengthen 
it for its fitness for mukti. This is attainable by the 
performance of one’s duties and this world would 
then be to such an one as naught. [Viveka 
Chndamani.] 
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Bnfc why should the indifference, advocated 
in the Indian systems, to things earthly, to earthly 
attachments, &g., 'Snd no sympathetic response from 
modern 'Western thought ? Is it in any degree 
worse than the indifference advocated in the sacred 
writings of Christianity and hy Christian saints in 
the name of Jesus ? 

“ If any man will come after Me, let him deny himself* 
and follow Me” (Matt. XVI. 24-) If ho hato not his father 
and mother and wife and children, yen, and his own life 
also, he cannot be My disciple” Luke, XIV. 26.) 

" So long as a man clingeth unto the elements 
and fragments of this world, [and, above all, to 
himself] and holdeth converse with them, and 
makelb great account of them, he is* deceived and 
blinded.” (Theol. Germ. GG.) “A man most begin 
by denying himself and willingly forsaking all 
things for God’s sake'*' * He who will have the 
one most let the other go.” (ib. 45-4G. 

” Eschew bodily pleasures and rest in Me alone • • 

Desire to despise thyself, break thy appetites, and crush out all 
thy pleasures and desires ” (Suso). “ IJisengngo thyself so com- 
pletely from all creatures in all things which might binder 
all creatures in all things which might hinder thine eternal 
salvation. • * There is ro other way, however hard this 
may appear. ^ We must dii'est ourselves of evternal 

occupations and establish ourselves in a tranquil stillness 
of soul by an energetic resignation, us if \io were dead 
to self and thought only of the honor of Christ and his 
Heavenly Father.” (ib.) 

It is difQcult tor Christian writers to escape 
the criticism which they are pleased so freely to 
pass on others. Mr. Thompson, who has trans- 
lated the Bhagavad Gita, feels that some of the 
passages above quoted come " from the month of 
the only unerring preceptor ” meaning Jesus Christ, 
and ha explains in bis note to B.G., XIII. 9., 
where similar sentiments (but couched in much 
milder language] occur, that such passages should 
not bo construed literally ; “they only mean that 
where one’s salvation requires it, even the nearest 
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earthly ties mast be disregarded.” [Thompson’s 
B.G., p. 90.1 

This explanation is only snperfioial. The 
meaning of such teachings involving indifference 
to family ties, to earthly attachments and objects 
lies much deeper. When a person has learnt the 
lesson of " dying to live, ” his self in the process 
goes on becoming larger and larger, and in the 
end it includes within itself the selfves of all other 
beings. The individual identifies himself with all. 
With him, humanity is a big brotherhood, vasu- 
dhaiva Icudumbaham so that the particular relation- 
ships of father, mother, &c., fall in the shade ; 
there is here exclusion of the relations as such 
no doubt, but there is their inclusion in the larger 
whole. He dies to them as he dies to himself, 
to live a larger self. He thus rises “above all 
considerations connected with the mere personalitu 
of those around him, and so is free from all the 
injustice and partiality which ordinary love so often 
brings in its train.” 

This is exactly what the Vedanta means when 
it desires the extinction of the aliamvi itti [egoity] ; 
wh.it is aimed at is not the destruction but the 
elevation or transformation of the individual Self, 
which brings with it the spiritual capacity of 
looking upon all alike sainadrishti [B.G. II. 51-71 &o.J 
It means the expansion"’ of the Self to become 
the Self of all. There is no “ emptiness ” in such 
a conception, where the Seif is conceived as 
becoming in the course of its development, so far 
expanded as to embrace within it the selfves of 


* I have advisedly adopted the above mode of expression 
to make my meaning inteliigible to those who aie not 
Advaitins. From the Advaita point of view, it is not the 
Self that is expanded for the Self is eternal and changeless ; 
the expansion here referred to means the gradual removal 
of the veil of Nescience 
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all beings. The language of one who has reached' 
this state, says Vasishta is : — 

“ Self fills the whole universe * * within, without, 
below, above, everywhere all is Self, here and there ; there 
is no Not-Self anywhere * * Thera is nothing which is 
not in me. What should I desire, when the whole world 
is one web of Universal Consciousness.”? (See Jivan Mukti 
Viveka, 140.) 

Similarly, says Shankara : — 

“He who knows the Oneness of the Self has no desires, 
because for him there is no object to be desired ; as his 
Atman is himself, ha cannot desire it. The being centred 
in Self is emancipation. This proceeds from [spiritual] 
knowledge alone * • No doubt the variety of Karma 
prescribed in the Shastraa are useful as aid to knowledge*’ 
(TaitUp., I. 12.1.) 

It is injjerestiirig to read the following descrip- 
tion of the Indian Sage given in the Mahahharata : — 

“ Ho who behaves towards all creatures as if he is their 
kinsman, who has acquired the knowledge of the Supremo 
Spirit, who is free from all passions and is absorbed in 
the knowledge of the Self, he who is couipossionnte, whom 
all creatures have ceased to fear, who abstains from injuring 
others in thought, speech or deed, he who is free from the 
bondage of desire, he into whose mind all sorts of desires 
enter like diverse streams tailing iuto tho ocean without being 
able to transcend its limits by their discharge — it is such 
an one who gains Peace — not he who cherishes desires for 
earthly objects. ” 

And -those who have studied the psychic 
constitution of man tell ns that the powers of 
such a parsonage become so far developed that 
while they are far-reaching, they are also so very 
tender and sensitive, that they are capable of 
responding to “every thrill in the outside universe.” 
The person, who has reached this degree of 
enlightenment, "feels and answers to everything 
and just because he desires nothing for himself, 
is able to give everything to all." Such an one, 
it is said, " becomes more and more a channel of 
Divine Life to the world ; he asks nothing 
save lo be a channel with wider- and wider bed- 
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along which the great Life may flow, and his 
only wish is that he may become a larger and 
larger vessel with less of obstacle in himself to 
hinder the outward pouring of the Life ; working 
for nothing save to be of service.” [Annie Besant’s 
Karma, P. 69.] 

So, too, says Shankara in his Viveka 
Chudamani : — 

“ The great and peaceful ones live regenerating the 
world like the coming of spring ; and after having crossed 
the ocean of embodied existence, help those who try lo do 
the same thing, without the personal motives. It is the 
innate character of the great ones to remove the sufferings 
of others, as it is the character of the moon to allay the 
pains of those who are suffering from the intense heat 
of the sun.” 

Bvjgry great man is a living power ; he is a 
most impressive personality, while living and is, 
in a sense, everywhere and his influence on man- 
kind continues even when he is physically dead. 

“ Such men (says Dr. E. Caird) seem still to grow 
beyond the end which hides them from our eyes. ■* * * 
The great man in his lifetime stands before his contem- 
poraries as an external image of excellence which may, 
indeed, awaken a new spirit in those who are ablo, even 
parlially, to appreciate it; but whon the outward prosonce 
is removed, tho awakened spirit reproduces the inmost 
lealitv of fact in an idealised vision, which is truer than 
anything seen with the eyes of sense -■ * * and this new 
idealised imago in turn reacts in further developments of 
the same spiritual energy which produced it ” (2 Evol. Rel. 

2271 see also Tiele and D’Alvieila), 

And why is it that such men command such 
an influence over people among whom their lot 
is cast ? "What is it that makes them the pioneers 
of religious movements? It is the life they live', 
it is the spiritual light which shines forth 
through their life [their aura, as an occultist 
might say] which directly touches the vision and 
pierces the heart of every man who comes within 
its all embracing radiating influence. Their very 
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presence “ changes sorrow into joy, fear into joy, 
fear into courage, despair into hope, weakness 
into power.” [See Trine ; also Jivan Mukti Viveka.] 

Inspired with the Divine Spirit, fall of the 
Infinite Atman and Atman alone, endowed with 
a vision which pierces through things visible to 
things invisible, realising the Infinite everywhere 
in this finite existence, these men live the life 
through them. ITiele.]. They embrace within 
their fold the universe and all that is contained 
within it. It is this life which makes their 
impressive personality a living one ; it is these 
who have really conqoered death. 

It is these who, though they may appear to 
be doing little, in reality do much — much that is 
good and noble and of everlasting interest. In 
India, the Upanishads, Aranyakas, etc., are a living 
monument of the work done by such " choice 
specimens of humanity.” 

Such is the ideal of the Indian sage and the 
Asceticism of the Indian Vedanta is no other 
than what the sage’s life represents. 

But unfortunately, as said of the Greek 
Cynics, many sturdy beggars, and ill-conditioned 
vagrants take up, as a convenient disguise, "the 
ascetic's stair and mantle” and bring into disrepute 
the entire scheme of Hindu society and with it 
the wisdom that has planned that scheme. 

PABT II. 

There is undoubtedly a good deal of miscon- 
ception about Indian asceticism and this miscon- 
ception is due partly to the degenerated form in 
which it is at present observable in practice and 
partly to the garbled accounts of unsympathetic 
and prejudiced Christian writers, who pose them- 
selves as authorities on this OLuestion. 
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These writers ievariably associate with 
asceticism the ideas of mortificatian of the flesh 
and retirement into solitode with no really noble 
end in view. The Indian ascetic is always 
represented as a person who renounces the world 
as a pessimist and seeks refuge in a jungle from 
the vicissitudes of life, as a discontented soul, 

and ekes out his existence there, doing nothing 
really useful. He is sometimes described as 
" a bundle of negations.” 

Now, this is not a correct view of Indian 
ascetism. The Hindu system in its pristine 

purity did not enjoin either mortification of the 
flesh or bare retirement into solitude, any more 
than Christianity in its pristine form did. 

The Indian ascetic is called a tapaavin or 

sanyasin or yoyin but none of these words connotes 
the notions so freely accredited to Indian asceticism 
by foreign writers. 

No doubt, rigorous practices involving mortifi- 
cation of the flesh &c., are prescribed in what 
is called hatha yoga hut these practices are 

generally resorted to by the uncultured and have 
always been severely condemned by right minded 
thinkers. 

It is only Raja Yoga that is countenanced 
and recommended, and here what is said about 
the life of a tapaavin or sanyasin or yogin is 
that it is one of self-sacrifice, that is of a 
sacrifice of the heart by self-surrender and self- 
abnegation for the good of others. A true Yogin 
is described as “ becoming delightfully satisfied in 
the fulfilment of all duties, a self-realisation of 
the truth, I am Brahman, the eternal source of 
all transcendent bliss.” The whole practice of 
Raja Yoga breathes a spirit of moderation in 
exercise, such as might, instead of causing bodily 
pain and distraction of attention, be helpful to 
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coDCGntration of the mind and a proper medita- 
tion on the Atman. A Yogin, says Vivekananda, 
must always avoid the two extremes of Inxnry 
and austerity. 

Then as to retirement into solitude, that, too, 
could be justified by the laws of psychic pheno- 
mena. If any individual reached an exceedingly 
high degree of spiritual development, rendering 
his constant presence in society hurtful, he, in 
his wisdom, would naturally shift his residence 
and retire into solitude, both for his own sake 
and for the sake of his brethren whom he is 
hound to help. This is not, however, a matter 
which we, on the lower plane, could understand 
or appreciate. 

But this much we must admit that the kind 
of development above-mentioned is possible only 
in the case of a person who has passed through 
all the lower stages of social development, fiulfilled 
all his duties to his kith and kin, to his caste 
and country. At this stage, therefore, he would 
naturally turn his attention to the investigation 
and solution of the most important problems of 
Life, and the attainment, by practice in spiritual 
devotion, of the spiritual end, which is our goal. 

The scheme of Hindu society wisely ordains 
retirement into solitude, not for a life of inaction, 
as is erroneously supposed, but for work in the 
interest of philosophy and the gratification of man’s 
highest aspirations here. What useful work our 
forest hermits did in ancient times, and Upa- 
nishads and Aranyakas amply testify. 

At the same time, it must he borne in mind 
that if any one took this step of retirement before 
having fulfilled the duties attached to his station 
in life, and before having passed through a proper 
course of moral discipline and become fit for 
spiritual enlightenment, he was liable, as a rule, 
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to be condemned as a hypocrite, just as a false 
tathagat was, in tbe Buddhistic system ; for no man 
could become a sanmjasin or yogiii merely by 
abandoning his duties and retiring into solitude. 
In every true sannyas, the fir.'t essential is the 
performance of one’s duties in a spirit of devotion 
and complete selflessness (B. Gita, xxiii. 7, 9, 10, 11). 

It must no doubt be admitted that passages 
do frequently occur in our sacred writings to 
the effect that the highest stage of spiritual 
enlightenment is that of a parainahamsa, and in 
the case of such a person, it is offen said that 
“ for him all k&rma has ceased.” 

And because such a high ideal is placed before 
man, some writers think that the teachings of the 
Vedanta might “ fail to call out and strengthen 
the many qualities required for the practical side 
of life, and that it might raise the human mind 
to a height from which the most essential virtues 
of social and political life might dwindle away 
into mere phantoms.” 

Yes, there might be this danger, if one ignored 
tbe distinction between the two paths, which the 
Vedanta considers as moat essential to be borne 
in mind as a key to a correct reading of its teach- 
ings — the two paths, vii., of prauitti and nivritti — 
the one as a preparation for tbe other. 

If one fully realised to oneself the fact that 
one who wants to go to the top of a hill must 
climb and nob fly to reach it, there would be no 
danger of the sooial and political virtues dwindling 
away into mere phantoms. All these virtues have 
to be exercised and exercised as “ a consecration of 
life’s work to the selfless services of God,” before 
the highest point could be reached, at which eternal 
bliss and Peace reign supreme and from which 
there is no longer any return to earthly life for 
one’s own personal development and perfection. 
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If this conditiion is deemed unattainable, and 
if, therefore, the position itself condemned by 
Christian writers as meaning a useless life of 
Quietism, the teachings of Jesus, too, would have 
to be condemned on that ground. 

“The Kingdom of God, set forth by Jesus, is (says 
Professor Plloideror) in sharp^t contrast to the kingdoms of 
this world and their glory ; w'hich must be renounced by 
whoever would win the Kingdom of Heaven.”— the renuncia- 
tion here referred to beiug of all earthly ties and earthly 
possopsions (Matt, xix 20; Luko, xiv 25). 

And Jesus adds, as to one who wins the 
Kingdom of God ; — 

“ I will make him a pillar in the temple 
of my God, and he shall go out no more.” 
[Rev. Ill, 12]. 

The truth is that when it is said that " Karma 
for the spiritually perfect has ceased,” it does not 
mean that he, from that time, becomes a cypher 
or a block of stone. It means that action in his 
case and for his own individual enlightenment has 
ceased ; having reached the highest condition, be 
has nothing to desire for himself, nothing to do 
for himself; but for that very reason as stated 
before, there is much which be has to do, and that 
is, in helping those who are on the lower planes 
and need an uplifting band. 

If God acts thus for the good of His creatures 
[6, Oita, III 22-2S] , why should not man do 
the like ? If all are dependent upon each other 
as parts of an Organism, and if the spiritually 
enlightened one has realised to himself his identity 
with all that forms this universal brotherhood, it 
would be a contradiction in terms to say that he 
has, by the very reason of his spiritual culture, 
become a useless member of that brotherhood. 

The Bbagavad Gita emphasises this lesson in 
Chap. Ill, 17-25. 

9 
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It mast, indeed, be conceded that the highest 
stage, contemplated by the Vedanta is heyond the 
reach of ordinary mortals. The path of the Parama- 
hamsa is, indeed, very diiScult. It is said to be 
“ sharp as a razor ” [Kath. Up. III. 14] and hardly 
the one that the masses can be expected to tread. 

Sri Krishna tells Arjana: — 

Among thousands of men scarce one striveth for perfec- 
tion ; of the successful scrivers one knovreth Me in essence 
(Gita-VII-3.) 

Uor is one life enough for the purpose. As Suso, 
the German Mystic puts it : 

Be sure thou wilt have to endure many deaths before thou 
canst put thy nature under the yoke. 

But ultimate success is assured to us as being 
within our reach. 

The religious and ethical truths which are of 
immediate practical value to men belong to the lower 
plane — the plane of the One and Many — the sphere 
of Rslativiby, as I h.ave elsewhere often termed it, 
and here all is activity and no Quietism. 

But one must not forget that the activities 
implied in this sphere, if well directed with the 
ideals of Advaifa and Abheda always present to the 
mind, prepare the way for a higher and holier life. 
" Our lower civilisation is but a preparation for 
the higher.” 

These ideals of advaita and abheda are as 
useful to social and political progress as they are 
to the progress of the individual. The idea of 
‘ dying to live ’ and of ‘ living a larger and larger 
self are sufSoiently suggestive of higher and 
nobler aspirations. 

As stated by Rev. Charles Kingsley in connection 
with European Mysticism, I might, with equal 
truth, assert that the great spiritual laws, upon 
which the Vedanta has founded its practical Ethics, 
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hold just as good in the family, in th> marlcet, in the 
senate, in the study, aye, in the battlefield itself ; and teach 
(man) the way to lead, in whatever station of life be may be 
placed, a truly manlike, because a truly Godlike, life. 

The teachings of the Vedanta are as practical 
as thej' are speonlatlye. There is a vast amount of 
sacred literature intended to convey truths of a 
practical character to the popular mind. Of this I 
may here mention only the two grand Epics — the 
Mahabharata and the Bamayana. These two Epics 
contain a great deal of practical teaching with 
practical illustrations founded on the Vedantio ideals 
of advaita and abhecla. Great ideals are placed before 
the people in such a popu'ar form, that very few, 
indeed, could be found who are unfamiliar with 
the episodes of the great personages related in 
them or with the truths intended to be conveyed 
by them. They furnish topics for Kirtans and 
bhajans in every Hindu temple ; they are in the mouth 
of every rustic, young and old, whose whole life is 
iuflaenced thereby. It is impossible to estimate 
this influence on their daily life, but it cannot be 
denied that it is wide and far-reaching. 

The Bhagavad Gita is another sacred book which 
I ought to mention in this connection, as being one of 
the best exponents of the practical aspect of 
the Vedanta. 

To begin with, the practical character of the 
Gita is prominently observable in its lessons on 
devotion [Zj/jn/rfi.] "While recognising to the fullest 
extent the philosophical ideal of tatvaiiiasi it takes 
note of the broad fact that all men are not of 
the same intellectual calibre to be able to grasp 
this idea! and appreciate and realise it, all at once. 

Man is, accordingly, told that the Absolute and 
Enielated cannot at once be intelligible to him, 
for it requires the most abstract contemplation 
and elevation of thought, which is beyond the 
ordinary powers of his intellect to accomplish ; 
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that till that stage of intelleetual and spiritnal 
attainment is reached, he must content himself with 
contemplating and worshipping, as God, the Supreme 
Essence as a differentiated entity in Its manifes-' 
tations in its own works throughout the Universe, 
taking any of such manifestations as a sijmhol, 
through which to reach it in a proper, moral and 
religious attitude. 

Some of our Christian critics denounce this 
as a " conscious alliance with falsehood, the deliberate 
propagation of lies ” 

I will deal with this objection in my article 
on “Hinduism and Its strength.” It is enough, 
for the present, to say that, if the use of symbols 
to explain truths, which cannot otherwise be grasped, 
be hypocrisy, we must bid farewell to all the methods 
of teachings which we have adopted in Schools, 
and bold the teachers as so many liars, when, 
for instance, in teaching Geometry, the points and 
linos drawn on the School board, they represent 
as the Geometrical points which ,re without 
magnitude, and Geometrical lines which are simply 
length without breadth. Euclid himself, too, would 
be a huge liar, in this view of the matter. 

If these critics think that Christian Churches 
have done well in trampling down and destroying 
the lower worships, instead of explaining them, 
and in insisting upon one uniform standard, irres- 
pective of whether it is suited to men of every 
grade of culture, we wish them joy. 

We here think differently. If we provide food 
to human beings according to their physical capacity 
to digest it, we regulate the education of the people 
according to their intellectual capacities and needs, 
we think we ought to observe the same law in 
respect of their religions and spiritual culture. 

A writer in the Hibbert Journal, in July 1906, 
(p. 747)1 very pertinently says: — 
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“Children are compelled to say, by heart, sentences the 
meaniog of which they cannot possibly know. Can one wonder 
at the slow progress of Christianity, or at the lukewarm interest 
of laymen in the Church, when, as babes, they are fed with the 
strongest meat, and their appetite and digestions ruined 

We here make “ our abstract religious conceptions 
popular by means of symbols, pictures and images, 
never forgetting, at the same time, to impress the 
truth that these are but symbols and pictures, 
and that the various beliefs and worships and 
divinities are but manifestations of Brahman — the 
only Eternal Verity in the Universe. So that, when 
a Hindu worships his divinity by symbols, pictures 
or images, he does not worship the symbol, picture 
or image hut the metaphysical verity underlying it, all 
these being but manifestations of that Eternal Verity. 

As suggested by an educated Hindu, the analogy 
of a ladder with innumerable rungs well and 
correctly represents our position. Each individual 
soul stands on the rung suited to itself ; and no 
lierson has a right to say that the rung on which 
he himself stands is the only true one and the 
others, false ; there is a germ of truth even in 
the lowest layers of superstition, and each one 
must climb the ladder by stages and not jump 
over the intermediate rungs to go to the top. 

This very fact has rendered the religion of 
the Hindus elastic aud tolerant ; it adapts and 
assimilates the lower forms of worship, instead of 
endeavouring to destroy them [Lyall.] 

The rules about lokasauffraha given in the 
Bhagavad-Gita are also suggestive of profound 
wisdom. Of these, the first and foremost is, “ Let 
no wise man unsettle the mind of ignorant people 
attached to action. ” 

lb is wisely ordained that the wise must take 
the ignorant masses on and on with them, being 
always loith them and of them ; that they should 
act prudently and try to purify their conduct, 
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ficat improve their moral character and aptitude 
for grasping and appreciating higher truths ; well 
remembering that it would be most imprudent 
and useless to force higher truths on them, without 
preparing the ground for their reception. 

All our readers are probably not aware of 
the story of Moses and the Shepherd. The shepherd 
in his prajer-nns using the language of an anthro- 
pomorphic God. and offering to serve him with 
food, clothing etc., when Moses rebuked him saying 
that God was a spirit, and needed no such 
ministrations. The effect of this rebuke was that 
the shepherd lost his God and had none other 
given him, whom be could devoutly worship. 

A voice from iieaven was (then) heard, saying. ‘ O Moses, 
wliorefoie have you driven ansy my servant V Your office 
is to reconcile my people with me, not to drive them away 
from me. I have given to eacJi race different usages and 
forms of praising and adoring mo. I have no need of their 
praises, being exalted above all such needs, I regard 
not the nords that aio spoken, but the heart that offers 
them. I do not lequiro fine woids, but a burning heart. 
Men’s waj'B of showing devotirn to me are various, but so 
long ns tho devotions are genuine, they aro accepted. 

The above is a complete echo of the sentiments 
contained in the Bbagavad-Gita. 

With every ndvauce in intelligence and moral 
culture, each one is sure to find explanations which 
will satisfy him, and there will be a correspond- 
ing improvement in his religious attitude. 

Thus, with the backbone of the philosophical 
ideal, the religion of the Vedanta, in a thoroughly 
tolerant spirit, opens the path to every one who 
is desirous of salvation. Mr. Bajam Aiyar rightly 
calls it “ a grand Beligious Bepublic of the Vedanta.” 

Then as to social relations and the duties those 
relations impose, throughout the book, when it 
speaks of duties, the Bbagav^d-Gita tells us that 
we are bound to do the duties attached to thO' 

position in which we are placed. 

< 
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It first tells us that man's mission on earth 
in bis embodied existence is action — Karjiianyevadhi- 
karasthe — nob one single moment of his life can 
anybody pass withoot it. 

The entire humanity is divided into four classes 
according to the kind of Karma and the degree 
of development 'which have determined the situation 
each one occupies in this life. The duties thus 
assigned to man constitute his Dharma and these 
must he religiously observed. One who has the 
satvic element preponderating in him is bound to 
do the work of spiritual instruction and of elevation 
of man’.s character in every thing that pertains to 
his moral, religious and spiritual welfare. One who 
has the rojasic element preponderating in him must 
do all that requires activity ; all political activities 
belong to this sphere. Commercial activity belongs 
to the third class ; and the last and lowest class 
represents the people in whom the iainasa 
predominates, and who, therefore, stand by far in 
the greatest need of protection from the higher 
classes, while in a state of serfdom and bondage. 

Each man, says the Gita, most actively do the 
duties peculiar to his station in life, and these be 
cannot well neglect, for any neglect on his part 
would create a hindrance in the way of his further 
development in the right direction. This would 
constitute his sin, bringing its own punish' lent with it. 

"Fight and conquer or die in the struggle 
against iniquity and wickedness ” is the teaching 
rung into Arjnna’s ears at the end of every 
Discourse. Fight in the interests of dethroned 
Virtue, and recover the crown for her by conquest, 
or die in the attempt.’ Unmindful of earthly ties, 
fight bravely, not for bread nor for money nor 
for fame ; in the name of Duty which is thy 
allotted lot. 
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Nor IB this teaching in the least inconsistent 
with the other teachings which enjoin Non-Resistance 
to evil, the return of good for evil, etc. It is only 
in the Indian Vedanta that snob teachings, though 
apparently inconsistent with each other, are found 
side by side ; and the key to their correct inter- 
pretation consists in a strict observance of the 
distinction which I have repeatedly emphasised in 
my writings. 

All social duties necessarily imply relations and 
active conduct for the maintenance and develop- 
ment of those relations. Sri Krishna’s advice to 
man to fight is perfectly intelligible and proper, 
from the social point of view. Man must fulfil 
his duties in his mundane e2:iateDce, before he 
can become fit to enter the region, wherein all relations 
lose their significance. 

Society as a whole can never be expected to 
enter this region, all at once or simultaneously. 
This world of sense experience, wherein man has 
to struggle for existence and for his supposed 
happiness, cannot be transformed into a "Kingdom 
of God” at once. It contains beings of various 
degrees of culture, .and, though they all may be on 
their onward march, they cannot be expected to 
reach the goal, all simultaneously. 

Activity must, therefore, continue to be their 
watchword and a siitc (jiia non. 

It must also be remembered that our life in 
this world is one of probation and difficulties — 
difficulties arising from wickedness and evil ; fighting 
to conquer this wickedness and evil must, therefore, 
be one of our first duties to society. 

Bach individual has to pass through this struggle 
and become fit, by a course of moral discipline, for 
enlightenment. He has to form his character, 
which implies the improvement of himself as well 



THE ETHICS OF THE VEDANTA 


137 


of his environment, and, for that pnrpose, resistance 
to evil becomes a necessity and has to be practised. 

But in practising it, be ought not to forget 
the higher teachings, ‘Resist not evil,’ ‘Return 
good for evil, ’ etc. 

Man’s duty, accordingly, is to resist evil and 
resent injury, if the interests of any member of 
society, including himself as sneh member, are 
jeopardised or affected by such injury ; but in doing 
so, he should try even to reclaim the evil door, 
remembering that he, too, is a member of that 
organism. 

In other words, while non-resistance to evil ought 
to be the ideal before man and is insisted on, 
as a rule of individual conduct, so far as possible, 
the exigencies of society would seem to require 
an adjustment, from time to time, of the several 
relations involved in it and, therefore, justify 
resistance to evil for each adjustment. 

In this view of the matter, it is through Resis- 
tance that man has to go to the higher plane, 
where Non-Resistance to evil is the rule. There 
is therefore in reality no antagonism between the 
two ptinciples of Resistance and Non-Resistance 
to evil, just as there is none between Egoism and 
Altruism. They are only two st.ages in E\olution. 

Doties, says the Gita, must be performed by man 
in a spirit of complete ‘selflessness" with the fact 
ever present to his mind that the good of all is 
his own good. Duties, begun on the low’er rungs 
of the ladder may go on expanding and embracing 
wbat are generally known as the duties of citizen- 
ship and p.atriotism and eventually duties to the 
entire humanity and to all other beings and things, 
the principle of ahheda being the trntb underlying 
them all. 

Even a whole nation can become a model nation, 
if this principle of ahheda were rightly apprehended 
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and correotily redaoed into practice. The 
individoalism and eelf-seeking, which the present 
materialistic age unfortunately fosters, must give 
way before a life of altruism ; the people under 
proper culture must begin to feel that each one 
lives not for himself but for the common good of 
all ; their sense of egoism must become so far 
expanded that the interest of the people may 
become the interest of each one individually. In 
such a case, the people would identify themselves 
with their king “merging their will in the will 
of their monarch, and ascribing their virtues to 
the virtue of the king.” The king, on the other 
hand, would realise " the nation, as it were, within 
himself, as a company of souls grouped with 
mutual bonds an ordered host for the higher purposes 
of divine economy." 

Nor is this a mere fanciful picture of a mode! 
nation, impossible of actual realisation. History 
has furnished only recently an excellent illustration 
of such a nation. I rae.in Japan : and the words 
I h.avp quoted in the preceding paragraph from 
the Thcosopliicul Review, for October, 190-', refer 
to that country. 

Here, again, is an interesting statement bearing 
on the point in an article in the Hibbcrt Journal for 
October, lOOo, contributed by Prof. Anesaki, of the 
Imperial University of J.ipan. After referring to 
the teachings of his spiritual teachers which enjoin 
altruism and the sacrifice of every thing to the 
Dhu’ina, the learned Professor observes; — 

These were no mere teachings but the morality incul- 
caterl by thorn has timed the actual life so deeply, tliat 
self-sacnCce for the sake of one’s ideal has become the 
spirit of our national life. Applied to the morality of the 
warrior class, it has caused many warriors to die gladly 
for the sake of their lord of the nation. The spirit of 
self-sacrifice is the vital force of our morality and has- 
manifested its power during the present war most remarkably. 
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Here is an insbance highly suggestive of more 
than a bare possibility of realisation of the Yedantic 
ideal — an instance in which we find conquest going 
on “hand in band with gentleness , and self-control.’’ 

The Bbagavad Gita itself gives instances of 
Kings leading an active life even after their spiritual 
enlightenment. King Janaka is mentioned by name 
in HI, 20. “ He fought battle, improved commerce 

and industry, and is reported to have been one of 
the justest kings of the world, and withal, one of the 
greatest Indian Vedantins.” {Rojam Aii/ar.) Hama, 
the hero of the Bama> ana, is another instance ; and 
a nnmbei' of other instances might also be found 
ahuwing that Jiiwjhj duties iceve not considered to 
he ill aujj ivatj incompatible with spiritual culture. 

" Eulers ought to be philosophers,” saja Plato; 
and some of our Upanishads show that Kshatrija 
kings were the custodians of philosophical knowledge, 
and Brahmins went to them for acquiiing it. 

There is also abundant evidence to show that, 
side by side with the high ideals which the Indian 
Vedanta placed before roan, there existed institu- 
tions in India, even in the pie-Buddhistio period, 
for the education of the young — male and female — 
in which all the most noble and heroic virtues 
were taught, both in theory .and practice — institu- 
tions intended for philosophical, moral, religious 
and polit'eal instruction, for tho elevation of the 
disciples ‘in spiiit and in action’ — 'institutions 
somewhat similar (o those which were founded bj' 
Pythagoras in Crotona and other places in the sixth 
century B.C. 

And, what is more important still, the teachers, 
who volunteered their services in this mission, 
without any pecuniar}' gain to themselves, were 
the very men whom European writers are wont to 
condemn as so many ‘bundles of negation’ — I' 
mean, the sages and ascetics, who had renounced 
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the world and who, having nothing to desire for 
themselves, were ever devoted to serve others, in 
order to elevate them to their own heights. 

How literally true was it that the Great Ones 
instead of being the Masters were the servants of 
the people among whom their lot was east. 

If institutions, such as I have above mentioned, 
existed as a fact in ancient India, it might safely 
be inferred that they had a most salutary efiect 
on the society in whi^h they flourished and the 
government which tolerated and encouraged them. 
If members of the rojal household were among 
the disciples attending these institutions, if the sons 
of the nobility and eommonaltj, so to speak, all 
received instructions on one common ground — 
instruction based on the broad ide ils of advnita and 
abhadn, such instruction must naturally have had a 
good effect upon both the rulers and the ruled. 

The relations between the two must naturally 
have been all that could possibly be wished — the 
ruler acting with wisdom like an unselfish and 
loving father towards his children, and the ruled 
serving him in a right royal spirit with devotion 
and love. Filial piety and loyalty would, in such 
a case, be completely united, as the\ are seen united 
in Japan at th.”* present day [Hihhcrt Journal.) 

We have thus in the VediSnta a philosophy 
which has never been "excelled in its spiritual 
heights or in speculative profundity," and an 
ethical and religious ideal which is eternally and 
universally true and capable of practical application. 

It h as a power to strengthen the souls of the 
noblest man for “action and endurance.” Owing 
to its "firm grasp of the central idea that there 
is a rational principle in the world, which is one 
in nature with the self-conscious intelligence within 
us,” it has been able to make every thing bend to 
it. It recognises a principle of a highly practical 
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oharactier, which is legitimately dedacible from it. 
The noble idea of the entire aniverse being one 
big brotherhood Vasudhaiwa kiidumhakam finds its 
justification and explanation in that central idea — 
a brotherhood, in which all distinctions of Mine 
and Thine lose their significance, and in the 
interests of which all are held bound to co-operate 
sinking their individual personality altogether. 

How grand is the conception of Vasvdhaiwa- 
httdamhahnm. In the words of Principal J. Caird, 
it is not a fantastic dream of the theorist hut a 
noble ideal. 

If both the Halers and the Baled were only to 
realise the importance of the troth implied in it and 
shape their conduct accordingly, with a tremendons 
revolution in the religions and political attitude of 
both would result ! 

Oar country would, then, be veritably a 
“ Heaven on Earth.” 

Is India destined ever to experience such a 
blissful condition ? 



THE PHILOSOPHY OF THE 
VEDANTA* 

By Db. PAUL DBDSSEN. 

[Professor of Philosophy in the University 
of Keil, Germany. 


O N my journey through India, I have noticed 
with satiafaction, that in philoaophy till now 
our brothers in the East have maintained a very 
good tradition, better perhaps, than the more 
active hat less contemplative branches of the great 
Indo-Aryan family in Bnrope, where Empiricism, 
Realism and their natural consequence, Materialism, 
grow from day to day more exuberantly whilst, 
metaphysics, the very centre and heart of serious 
philosophy, arc supported only by a few ones, who 
have learned to brave the spirit of age. 

In India, the influence of this perverted and 
perverse spirit of our age has not yet overthrown 
in religion and philosophy the ^ood traditions 
of the great ancient time. It is true that most 
of the ancient detrsanas even in India find 
only an historical interest ; followers of the 
Sankhya System occur rarely ; Nyaya is cultivated 
mostly as an intellectnal sport and exercise, 
like grammar or mathem.atics. —but the Vedantio 
is now, as in the ancient time, living in the 
mind and heart of every thonghtful Hindoo. It is 
true, that even here in the sanctuary of Vedantio 
metaphyisics, the realistic tendencies, natural to 
man, have penetrated, producing the misinterpreting 
variations of Shankara’a Adwaita, known nnder 
the names Visishtadwaita, Dwaita, Snddhadwaita 

* An address delivered before the Bombay Branch of the 
Hoyal Asiatic Society, on Saturday, the 25th February 1893. 
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of B'Jimanaja, Madhva, Vallabha, — but India till now 
has not yet been seduced by their voices, and of 
hundred Yedantins (I have it from a well-informed 
man, who is himself a zealous adversary of Shankara 
and follower of Bamanuja) fifteen perhaps adhere 
to Ramanuja, five to Madhva, five to Vallabha, 
and seventy-five to Sbankaracharya. 

This fact mas’' he for poor India in so many 
misfortunes a great consolation ; for the eternal 
interests are higher than the temporary ones ; and 
the system of the Vedanta, as founded on the 
TJpanihhads and Vedanta Sutras and accompanied 
by Shankara’s commentaries on them, — eynal in 
rank to Plato and Kant — is one of the most 
valuable products of the genius of mankind in 
his researches of the eternal truth, — as I propose 
to show now by a short sketch of Shankara’a 
Adwaita and comparison of its principal doctrines 
with the beet that occidental philosophy bas 
produced till now. 

Taking the Upanisbads, as Shankara does, for 
revealed truth with absolute authority, it was not 
an easy task to build out of their materials a 
consistent philosophical s}stem, for the Upaoishads 
are in Theology, Cosmology and Psychology full 
of the hardest contradictions. So in many passages, 
the nature of Brahman is painted in various and 
luxuriant colours, and again we road, that the 
nature of Brahman is quite unattainable to human 
words, to human understanding ; — so we meet 
sometimes 'longer reports explaining how the world 
has been created by Brahman, and again we are 
told, that there is no world besides Brahman, and 
all variety of things is mere error and illusion ; — 
so we have fanciful descriptions of the Samsara, 
the way of the wandering soul up the heaven 
and back to the earth, and again read that there 
is no Samsara, no variety of souls at all ; but 
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only one Atman, who is fnlly and totally residing' 
in wery being. 

Shankara in these difiScnlties created by the 
nature of the materials, in face of so many 
contradictory doctrines, which he has not allowed 
to decline and jet could not admit altogether, — 
haa found a wonderful way out, which deserves 
the attention, perhaps the imitation of the Christian 
dogmatists in their embarassments. He constructs 
out of the materials of the Upanisbads two systems ; 
one esoteric, philosophical (called by him nirguna 
vidya, sometimes paramaithika avastha) containing 
the metaphysical truth for the few ones, rare in 
all times and countries, who are able to under- 
stand it ; and another exoteric, theological {sagiina 
vidya, vyavharila avastha) for the general public, 
who wants images, not abstract truth, worship, 
not meditation. V 

I shall now point out briefly the two system s. 
esoteric and exoteric , in pursuing and confronting 
them through the four chief parts, which Shankara's 
system contains, and which every complete philo- 
sophical system must contain: — 

I. Theology, the doctrine of God or of the 
philosophical principle. 

II. Cosmology, the doctrine of the world. 

III. Psychology, the doctrine of the soul. 

lY. Eschatology, the doctrine of the last things, 
the things after death. 

I. Theology 

The Upanisbads swarm with fanciful and contra- 
dictory desoriptions of the nature of Brahman. He 
is the all-pervading akasa, is the purusha in the 
sun, theinmsha in the eye ; his head is the heaven, 
his eyes are sun and moon, bis breath is the wind, 
bis footstool the earth ; he is inflnitely great as 
soul of the universe and infinitely small as the 
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soul in us ; he is in particular the Isvara, the 
personal God, distributing justly reward and punish- 
ment according to the deeds of man. All these 
numerous descriptions are collected by Shankara 
under the wide mantle of the exoteric theology, 
the saguna vidija of Brahman, consisting of numerous 
" vidyas ” adopted for approaching the Eternal 
Being not by the way of knowledge but by the 
way of worshipping, and having each its particular 
fruits. Mark, that also the conception of God as 
a personal being, an Isvara, is merely exoteric 
and does not give us a uniform knowledge of the 
Atman ; — and indeed, when we consider what is 
perannalitj’, how narrow in its limitations, how 
closely connected with egoism the counterpart of 
Godly essence, who might think so low of God 
to impute him personality? 

'^n the sharpest contrast to these exoteric vidyas 
stands the esoteric, nirguna vidga of the Atman 1 
and its fundamental tenet is the absolute inaccessi- 
bility of God to human thoughts and words and 
the celebrated forinula occurring so often in Brihada- 
ranyaka-Upanishad : ncii ! neti ! viz. whatever 
attempt you make to~ljnow the Atman, whatever 
description you give of him, I always say : iia iti, 
na iti, it is not so, it is not so ! Therefore the 
wise Bhava, when a'sked by the king Vashkalin to 
explain the Brahman, kept silence ; And when the 
king repeated his request again and again, the 
broke out into the answer: ‘ I tell it to you, 
but you don’t understand it; Santo yam atma . 
t his Atmn. is silence” ! We know it now by the 
'BLantian philosophy, that the answer of Bhava 
was correct, we know it, that the very organisa- 
tion of our intellect [which is bound once for ever 
to its innate forms of intuition, space, time, and 
causality] excludes us from a knowledge of the 
spaceless, timeless. Godly reality for ever and ever. 
And yet the Atman, the only Godly being, is not 
10 
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nnattiainable to os, is even not far from na, for 
we have it fully and totally in ourselves as our 
own metaphysical entity ; and here when returning 
from the outside and apparent world to the deepest 
secrets of our own nature, we may come to God, 
not by knowledge, but by anubhava, by absorption 
into our own self. There is a great differen oe 
betwee n knowledge, in which, subject and objeo t 

discmct from each othe r, and aiiubJia^ wher e 
HnhiRnF~a^ object coincide in the same . He who 
by anubhava comes to the great intelligence, “ aham 
brahma asmi, ” obtains a state called by Sbankara 
Samradhanam, accomplished satisfaction ; and 
indeed, what might he desire, who feels and vows 
himself as the sum and totality of all existence ; 

II. — Cosmology 

Here again we meet the distinction of. exoteric 
and eeateric doctrines, though not so clearly severed 
by Shankara as in other parts of his system. 

The exoteric Cosmology according to the natural 
but erroneous realism \avidya] in which we are 
born, considers this world as the reality and can 
express its entire dependency of Brahman only by 
the mythical way of a creation of the world, by 
Brahman. So a temporal creation of the world, 
even as in the Christian documents, is also taught 
in various and well-known passages of the Upanisbads. 
But such a creation of the material world by an 
immaterial cause, performed in a certain point of 
time after an eternity elapsed uselessly, is not 
only against the demands of human reason and 
natural science, but also against another important 
doctrine of the Vedanta, which teaches and must 
teach (as we shall see hereafter) the beginning- 
lessness of the migration of souls, ” samsarasya 
anaditvam. Here the expedient of Sbankara is 
very clever and worthy of imitation. Instead of 
the temporary creation once for ever of the 
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Upa.ni3hads, be teaches that the world in great 
periods is created and re-absorbed by Brahman. 
This motnal creation and re-absorption lasts from 
eternity and no creation can be allowed by oar 
system to be a first one, and that for good reasons, 
as we shall see just now. If wo ask : Why has 
God created the world ? The answers to this question 
are generally very unsatisfactory. For His own 
gloriiiaation ? How may we attribute to him so 
much vanity ! — For his particular amusement ? 
But Ha was an eternity without this playtoy ! — 
By love of mankind ? How may He love a thing ' 
before it exist s ; and how may it be called love, 
to create millions for misery and eternal pain ! — 
The Vedanta has a better answer. The never- 
ceasing ne\/-creatioa of the world is a moral 
necessity connected with the central and most 
valuable doctrine of the exoteric Vedanta, the 
do^ine of Samsara. 

'^'Man, says Shankara, is like a plant. He grows, 
llourishes, and at tl^e end, he dies but not totally. 
For as the plant, when dying, leaves behind it the 
seed, of which, according to its quality, a new 
plant grows ; — so, man, when dying, leaves his 
Karma, the good and bad works of his life, which 
must ba rewarded and punished in another life 
after this. No life can be the first, for it is the 
fruit of previous actions, nor the last, for its 
actions must he expiated in a next following life. 
So the Samsara is withont beginning and without 
-end, and the new creation of the world after every 
absorption into Brahman is a moral necessity.'^ I 
need not point out, in particular here in India, 
the high value of this doctrine of Samsara as a 
consolation in distress as a moral agent in 
the temptation of life : — I have to say here only, 
that the Samsara, though not the absolute truth, 
is a mythical representative of truth which, in 
itself, is unattainable to our intellect ; mythical is 
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this theory of metempaycbosis only in so far as 
it invests in the forma of space and time what 
really is spaceless and timeless, and therefore beyond 
the reach of our understanding. Sc the Samsara is 
just so far from the truth, as the sar/una vidya 
is from the nirguna vidya ; it is the oicrual troth 
itself, bub [since we cannot conceive io otherwise] 
the truth in an allegorical form, adopted to our 
human unJeratandiiig, Aud thio is tbs character 
of the whole exoteric Vedanta, whilst the esoteric 
doctrine tries to find out the philosophical, the 
absolute truth. 

And so we come to the esoteric Cosmology, 
whose simple dotrine is this, th.at in reality there 
is no manifold world, bub onij Bialiman, and that 
what wa consider as tho world is a mure illusion 
(mays) simil.rr to a virigatrislmiha, which disappears 
when wa approach it, and not more to be feared 
than the rope, which wo took in the darkness for 
a serpent. There are, as yon pee, mnny similes 
in the Vedanta, to illustrate the i'lasive characier 
of this world, but the be-^t of t>ioin is pcih.ips 
when Shanhara oempares onr life with a long 
dream : — a m.an whilst dreaming do^s not doubt 
the reality of the dream, hat this reality disappears 
in the raomcot of awakp'iing, to give p’ace to a 
truor reality, wbi-’h we w^ra not aivare of whilst 
dreaming. The life a dream! This bos been the 
thought of many wise men from Pindar and 
Sophocles to Shakespeare and C.'lJoron de la Barca, 
but nobody has better explained this idea, than 
Sfaankara. And indeed, the moment when we die 
may be to nothing so similar as to the awaken- 
ing from a long and heavy dream ; it may be, that 
then heaven and earth are blown away like the 
nightly phantoms of the dream, and what then 
may stand before us ? or rather in ns ? Brahman, 
the eternal reality, which was hidden to us till 
then by this dream of life! — This world is maya^ 
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is illasioD, is not the very reality, that is the 
deepest thought of the esoterio Vedanta, attained 
not by calculating tarka bob by aiiubhava, by 
returning from this variegated world to the deep 
recess of our own self {Atman). Do so, if you 
can, and you will get aware of a reality, very 
diii'erent from empirical '*eality, a timeless, spaceless, 
changeless reality, and you will feel and experience 
that whatever is outside of this only true reality 
is mere appearance, is may a, is a dream ! — This 
was the way' (he Indian thinkers went, and, by 
a similar way, shown by Parmenides. Plato came 
to bi'.e same tiuth, when knowing and teaching that 
t his world is a woild of shadows , and that the 
reai rty' is not in these shado ws, bu t l^bind them . 
'The accord here ~qI Platonism and Veuautism is 
wonderful, but ho^h have grasped the great meta- 
physical truth by intuition ; their tenet is true, 
hut thoy are not able to prove it, and in so far 
they are defective. And here a great light and 
assistance to the Indian and the Grecian thinker 
comes from the philosophy of Kant , who went 
quite another way, not the Vedautic .ind Platonic 
way of intuition, but t he wav of abstracG reaponing 
and Bcientifio nroo f. The great work of Kint is 
an analysis of human mind, not in the superficial 
way of Locke, but ge'^in? to the very bottom of 
it. And in doing so, Kint found, to the surprise 
of the world a'ld of hiniselr, that throe esse ntial 
el ements ci this_ outside worhl. i!i;.,^^space, ctime 
a nd cjniiffi ty', are not , as we naturally^ believe, 
ete^r nal fund a ments of am olyective reality, bob 
m erely aubjeoti ve, innate, Jptnitiv^ fo^noA of our 
own intellect. This has been proved by Kaot and 
by his great disciple Scbopanhauer with mathe- 
matical evidence, and I have given these proofs 
[the fundament of every scientific metaphysics] in 
the shortest and clearest form in my “ Blemete 
der, Metapbysik" — a book which 1 am resolved 
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now to get translated into English, for the benefit 
not of the Europeans [who may learn German] 
bat of my brothers in India, who will be greatly 
astonished to find in Germany the scientific substruc- 
tion of their own philosophy, of the Adwaita 
Vedanta 1 TPor Kant has demonstrated that space, 
time and causality are nob objective realities, but 
only subjective forms of our intellect, and the 
unavoidable conclusion is this, that the world, as 
far as it is extended in space, running on in time, 
ruled throughout by causality, in so far is merely 
a representation of my mind and nothing beyond 
it. You see the concordance of Indian, Grecian 
and German metaphysics : the world is maya, is 
illnsion, says Shankara ; — it is a world of shadows, 
not of realities, says Plato ", — it is "appearance 
only, not the thing in itself,” says Kant. Here 
we have the same doctrine in three different parts 
of the world, bub the scientific proofs of it are 
not in Shankara, not in Plato, but only in Kantl 

III. PsyCHOLOGY 

Here wo convert the order and begin with 
the esoteric Psychology, because it is closely 
connected with the esoteric Cosmology and its 
fundamental doctrine : the word is inaija. All is 
illusive, with one exception, with the exception of 
my own S elL of my Atman. My Atman cannot be 
illusive, as Shankara shows, anticipating the "cogit o, 
ergo sum” of Deecartes, — f or be wh o would' deny 
"it. e ven in denying i t. w itnessee its reality. But 
what is the relation between my individual soul, 
the Jiva-Atman and the highest soul, the Parama- 
Atman or Brahman ? Here Shankara, like a prophet, 
foresees the 'deviations of Bamanuja, Madbva and' 
Vallabha and refutes them in showing that the 
Jiva cannot he a part of Brahman [^mannja], 
because Brahman is without parts [for it is time- 
less and spaceless, and all parts are either successions 
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in time or co-ordinations in space, — as we may 
supply,] — neither a different thing from Brahman 
[Madhava] , for Brahman is elcam eva advitiyamr 
as we may experience by anubhava , — nor a meta- 
morphose of Brahman [Yallabha] , for Brahman 
is unchangeable [or, as we know now hy Kant, 
it is out of causality] . The conclusion is, that the 
Jiva, being neither a part or a different thing, nor 
a variation of Brahman, must be the Paramatman 
fully and totally himself, a conclusion made e(iually 
by the Vedanta in Sbankara, hy the Platonic 
Plotinos, and the Kantian Schopenhauer. But 
Sbankara in his conclusions goes perhaps further 
than any of them. If really our soul, says he, 
is not a part of Brahman, all-pervadingness, eternity, 
almightiness [soientifleally spoken ; exemption of 
space, time, causality] are ours ; aham brahina 
asmi, I am Brahman, and consequently I am all- 
pervading [spaceless] eternal timeless,] almighty 
[not limited in my doing by causality] . But these 
godly qualities are hidden in me, says Sbankara, 
as the dre is bidden in the wood and will appear 
only after the final deliverance. 

What is the cause of this concealment of my 
godly nature? The Upadhis, answers Sbankara, 
and with this answer, we pass from the centric 
to the exoteric psychology. The Upadhis are 
manas and indriyas, prana with its five branches, 
sukshma eariram, — in short, the whole psychological 
apparatus, which, together with a factor change- 
able from birth to birth, with my karman, accompanies 
my Atman in all his ways of migration without 
infecting his Godly nature, as the crystal is not 
infected by the colour painted over it. But where- 
from originate these Upadhis? They form, of 
course, part of the niaya, the great world illusion, 
and like maya, they are based in our innate avidya 
or ignorance, a merely negative power and yet 
strong enough to keep us from our Godly existence. 
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Bat now, from where comes the avidya, this 
primeval cause of ignorance, sin, and misery ? Here 
all philosophers in India and Greece and everywhere 
have been, defective, until Kant came to show ns 
that the whole question is inadmissible. You ask 
for the cause of avidya, but she has no cause ; 
for causality goes only so far as this world of 
the Samsara goes, connecting each link of it with 
another, but never beyond Samsara and its funda- 
mental charaeteristie, the avidya. In enquiring after 
a cause of avidya with inaya, Samsara and Upadhis, 
you abuse, as Kant may teach us, jour innate 
mental organ of causality to penetrate into a 
region for which it is not made and where it is 
no more available. The fact is, that we are her e 
in ignorance, sin an d misery , and that we know 
the way out oT “them, but Jibe questjon J)f_a 
cause for them is s^seles^^. 

I V.- -ESCHATOLOGY 

And now a few words about this way out 
of the Samsara, and first about the exoteric 
theory of it. In the ancient time of the h^ mns 
there was no idea of Samsaia, but only rewards 
in heaven and [somewhat later! punishment in a 
dark region [jMdaiii yabhirani} , the precursor of 
the later hells. Then the deep theory of 
Samsara came up teaching rewr.id and viunish- 
menb in the form of a new bitth on earth. 
The Vedanta combines both theories, and so ho 
has a double expiation, first in heaven and hell, 
and then again in a new existeoce on earth. 
This double expiation is different [I"' for per- 
formers of good works, going the Pitriyana, 
[2] for worshippers of the Saguna Brahma, 
going the Devayana, [8] for wicked deeds, leading 
to what is obscurely hinted at in the Upanishads 
as the Tritiyam Sthaiiam, the third place — [1] the 
Pitriyana leads through a succession of dark 
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spheres to the moon there to enjoy the ftnits of 
the good works, and, after their consumption, 
back to an earthly existence. [2] the Devayana 
leads through a set of brighter spheres to 
Brahman, without returning to the earth. But 
this Brahman is only Sagnna Brahman, the 
object of worshipping, and its true worshippers, 
though entering into this Sagtina Brahman with- 
out returning, have to wait in it until they get 
moskha by obtaining samayogadarshanain, the full 
knowledge of the Nirgnna Brahma. (S) The 
Tritiynm Sthanam, including the later theories 
of hells, teaches punishment in them, and again 
punishment, by returning to enrth in the form 
of lower castes, animals, and plants. All these 
various and fantastical wa 3 s of Pams.ira are 
oonsidered as true, quite as true as this world 
is, but not more. For the whole world and the 
whole way of Samsara is valid and true for 
those only who aro in the aviclya, nob for 
those who have overcome her, as we have to 
show now. 

The esoteric V'-danta does not admit the 
reality of the world nor of the Samsara. for the 
only reality is Brahman, seized in ourselves as 
oar own Atman. The Knowledge of this Atman, 
the great intelligence; " aha in hrahina asmi,”' 
does nob produce mohsha Idelivercince] , but 
is moksha itself 

When seeing Brahmen as the highest and the 
lowest everywhere, all knots of our hc.irb, all 
sorrows are split, all doobts vanish, and works 
become nothing. Certainly, no man cun live 
without doing works and so also the Jivanmukta : 
but he knows it, that all these works are illusive, 
as the whole world is, and therefore they do not 
adhere to him nor produce for him a new life 
after death. — And what kind of works may such 
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a man do ? — People have often reproached the 
Yedanta with being defective in morals, and, 
indeed, the Indian genius is too contemplative to 
speak much of works ; but the fact is, neverthe- 
less, that the highest and purest morality is 
the immediate consequence of the Yedanta. The 
Gospels fix quite correctly as the highest law of 
morality; “love your neighbour as ’ourselves." 
But why should I do so, since, by the order of 
nature, I feel puin .and pleasure only in myseif, 
not in my neighbour ? The answer is not in the 
Bible [this venerable book being not set quite 
free of Semetie realism] , but it is in tbe Veda, 
is in the great formula “tat ttram asi" which 
gives in three words meTapbs fcics~ and morals 
altogether. You shall love sour neighbour as 
yourselves, — because you arc your neighbour, and 
mere illusion makes you believe that yoor neigh- 
bour is something different from s'ours^ves. Or 
in the words of the B^gavatgita :-£he, who 
knows himself in everything "and everything in 
himself, will not injure himself, by himself,. 
Nahiiiasti aimcina atmana atnianam.^ This is the 
sura and tenor of all morality, and this is tbe 
standpoint of a man knowing himself as a 
Brahman. He feels himself as evers thing, — so he 
will not desire anything, for he has whatever can 
be had ; he feels hiracelf as everything — so he 
will not injure anjthiiig, for nobody injures him- 
self. He lives in tbe world, is surrounded by 
its illusions but not deceived by them ; like the 
man suffering from timira, who sees two moons 
but knows that there is one only, so the Jivanmukta 
sees the manifold world and cannot get rid of 
seeing it, but he knows that there is only one 
being. Brahman, the Atman, bis own Self, and be 
verifies it by bis deeds of pure uninterested 
moralitj\ And so he expects bis end, like the 
potter expecting the end of the twirling of his' 
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wheel, after the Teasel is ready. And then, for 
him, when death comes, no more Samsara: He 
enters into Brahman, like the streams into the 
ocean : he leaves behind him nama and rupam, 
he leaves behind his individuality, but he does 
not leave behind him his Atman, his self. It is 
not the falling of the drop into the infinite ocecin. 
it is the whole ocean, becoming free from the 
fetters of ice, returning from his frozen state to 
what he is really and hae never ceased to be, 
to his own all prevading, eternal, all mighty 
nature, nd so the Vedanta, in its nnfalsified 
form, is the strongest support of pure morality, 
is the greatest consolation in the sufferings of life- 
and death, — Indians, keep to it 1-^ 
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By SWAMI VIVEKANANCA 

I HEj Vedanta philosophy, as it is generally 
* called at the present day, really comprises 
all the various sects that now exist in India. 
Thus there have been various interpretations, and 
to my mind they have been progressive, beginning 
with the dualistic or Dvaita and ending with 
the non-dualistic or Advaita. The word Vedanta 
literallj' means the end of the Vedas, — the Vedas 
being the scriptures of the Hindus. I Sometimes 
in the West, by the Vedas are meant only the 
hymns and rituals of the Vedas. But at the 

present time these parts have almost gone out 
of use, and usually by the word Vedas in India 
the Vedanta is meant. All our commentators, 
when they want to quote a passage from the 
sciptuces, as a rule, quote from the Vedanta, 
which has another technical name with the 
commentators — the Shrutis. ! Now all the books 

* The above address was delivered before the Graduate 
Philosophical Society of Harvard University in JIaroh 1806. 

t The Vedas are divided mainly in tiro portions : the 
Karmakanda and tlio Jnnnnkaiida. — the work-portion and 
the kiKjwledge-portion. To the Karmakanda belong the 
famous hymns and the rituals or Brahmanas. Those books 
which treat of spiritual matters apart from ceremonials, 
are called Upanisluids. The I pani^hacis belong to the 
Jnanakanda or knowledge-portion. It is not that all the 
Upaiiisbads came to be composed as a separate portion of 
the Vedas. Some are interspersed among the rituals, and 
at least one is in the Samhita or hymn-portion. Some- 
times tho term Upanishads is applied to books which ere 
not included in the Vedas, — e.g., the Gita; but as a rule 
it is applied to the philosophical treatises Scattered through 
the Vedas. Tliose treatises have been collected, and are 
called the Vedanta, 

I Tho term Sliniti , — meaning “ that which is heard,” — 
though including the whole of the Vedie literature, is 
chiefly applied by the commentators to the Upanishads. 
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known by the name of the Vedanta were not 
entirelj' written after the ritualistic portions of 
the Vedas. For instance, one of them — the Isha 
Upauishad — forms the fortieth chapter of the 
Tajur Veda, that being the oldest part of the 
Vedas, There are other Upanishads which form 
portions of the Brahmanas or ritualistic writing : 
and the rest of the Upanishads are independent, 
not comprised in any of the Brehmanas or other 
parts of the Vedas ; but there is no reason to 
suppose that they wore entirels’ independent of 
other parts, for, as we well know, many of these 
have been lost entirely, and many of the 
Brhraanas have become extinct. So it is quite 
l>ossibIe that the iadcpen'^cnt Upanishads belonged 
to some Brahmanas, which, iu course of time, 
fell into disuse, while the Upanish.ads remained. 
These Upanishads are also called Forest Books 
or Aranyakns. 

The Vedanta, then, practically forms the 
scriptures of the Hindus, and all systems of 
philosophy that are orthodox have to take it as 
their foundation. Even the Buddhists and Jains, 
when it suits their purpose, will quote a passage 
from the Vedaata as authoiity. All schools of 
philosophy in India, although they claim to have 
been based upon the V^das, took different names 
for their systems. The List one, the sjstem of 
Vyasa, took its stand upon the doctrines of the 
Vedas more than the previous systems did, and 

* The Hpanishads are said to be one hundred and 
eight in. number. Their dates cannot be fixed with 
certainty, — only it is certain that they are older than the 
Buddhistic movement. Though some of the minor Upaaifahnds 
contain allusions indicating a later date, yet that does not 
prove the later date of the treatise, as, in very many 
cases in Sanskrit leberature, the substance of a book 
though of very ancient date, receives a coating, as it were, 
of later events in the hands of the sectarians, to exalt 
their particular sect. 
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-made an attempti to harmonize the preceding 
'philosophies, such as the Sankhya and the Nyaya, 
with the doctrines of the Vedanta. So it is 
especially called the Vedanta Philosophy; and the 
Sutras or Aphorisms of Vyasa are. in modern 
India, the basis of the Vedanta Philosophy. 
Again, these Sutras of Vyasa have been varionsly 
explained by different commentators. In general, 
there are three sorts of commentators’' in India 
now ; and from their interpretations have arisen 
three systems of philosophy and sects. One is 
the dualistic or Dvaita : a second is the ijualified 
non-dualistic or Visbishtadvaita ; and a third is 
is the non-dualistic or Advaica. Of these, the 
dualistic and the qualifled nou-dualiatic include 
the largest number of the Indian people, The 


* The commotitarios aro of various sorts such as the 
Bhashya, Tika. Tippaai, Chnrni, etc, — of whicl> all except 
the Bhashya are explanations of the text or difficult words 
in the text. _ The Bhashya is not properly a commentary, 
but the elucidation of a system of philosophy out of texts, 
the objects being not to explain the words, but to bring 
out a philosophy. So the writer of a Bhashya expands his 
owu system, taking texts as authorities for his system. 

There have been various commentaries on the Vedanta. 
Its doctrines found their final expression in the phdosophical 
Aphorisms of Vyasa. This treatise called tbe Ottara 
Mimamsa, is the standard authority of Vedantism’ — nay, is 
the most authoritative exposition of the Hindu scriptures. 
The most antagonistic sects have been compelled, as it 
were, to take up the texts of Vyasa, and harmouize them 
with their own philosophy. Even in very ancient times, 
the commentators on the Vedanta philosophy formed 
themselves into the three celebrated Hindu sects of dualists, 
qualified non-dualists, and non-dualists. The ancient 
commentaries are perhaps lost ; but they have been revived 
in modern times by the post-Buddhistio commentators, 
Shankara, Ramanuja and Modhva. Shankara revived the 
nou-dualistio form, Ramanuja, the qualified non-dnalistio 
form of the ancient commentator Bodhayana, and Madhva, 
the dualistic form. In India, the sects differ mainly in 
their philosophy ; the differeuce in rituals is slight, the 
basis of thoir philosophy and religion being the same. 
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noD-dualistic are comparatively few in onmber. 
Now I will try to lay before you the ideas that 
are contained in all these three sects ; but before 
going on, I will make one rem ack. — that these, 
different Vedanta system s ha ve one common 
psjfohologi’, and_ t hat i s. the psycholo gy of tH e 
Sankbv a sy stem. The SankhviT p syohol ngv is very 
mlTch like the, nsvoho'ogie s of the Njaja and 
Vaishesbika aj’st^ms, differing only in minor 
particulars. 

/ 

All the Vedantins agree on three points,: 
They believe in God , in the Ved as as revealedJ 
and in cycles . We have already considered the 
Vedas. The belief about cjcles is as 
follows: — All matter throughout the uni'erse isj 
the outcome of one primal matter called Akasha;^ 
and all force whether gravitation, attraction or 
repulsion, or life, is the outcome of one primal 
force called prana. Prana acting on Akasha isl 
creating or projecting the universe. At the' 
beginning of a cycle, Akasha is motionless, 
unmanifested. The Frao.a begins to act, more and 
more, creating grosser and grosser forms out of 
Akasha, — plants, animals, men, stars, and so on. 
After an incalculable time, this evolution erases 
and involution begins, everything being resolved 
back through finer and finer forms into the 
original Akasha and Prana, when a new cycle 
follows. Now there is something beyond Akasha 
and Prana. Both can be resolved into a third 
thing called Mabat, — the Gosmio Mind. This' 
Cosmic Mind does not create Akasha and Prana, 
but changes itself into them. 


* The word which is “ creation ” in your language is, 
in Sanskrit, exactly “ projection," because there is no sect 
dn India which believes in creation as it is regarded in the 
West — a something commg out of nothing. What we mean 
by creation is projection of that which already existed. 
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We will now take up the beliefs about mind, 
soul, and God. According to the universally 
accepted Sankbja psychology, in perception, in 
the case of vision, for instance, — there are, 
first of all, the instruments or Karanas of 
vision, — the eyes. Behind the instraments — 
the eyes — is the organ of vision or Indriya, — the 
optic nerve and its centres, — which is not the external 
instrument, but without which the eyes will not 
see. More still is needed for perception. The mind 
or Ma.nas must coma and attach itself to the organ. 
And besides this, the sensation must be carried to 
the intellect or Buddhi, — the determinative, reactive 
state of the mind. When the reaction comes from 
Buddhi, along with it fltshes the external «orld 
and egoism. Here then is Ibe will : but everything 
is non complete. Just as every picture, being 
composed of successive impulses of light, must be 
united on something stationary to form a whole, 
so all the ideas in the mind must be gathered 
! and projected on something that is stationary — 
reTattfely to the body and mind, — that is, on what 
iis called the Soul or Pe.iu.sba or Atmm. 

According to the Sankhya philosophy, the 
reactive slats of the mind called Buddhi or intellect, 
is the outcome, the chaege, or a certain mani- 
festation of the Mahat or Cosmic Mind. The Mahal 
becomes changed iuto vibrat-in » thought ; and that 
becomes in one part changed into the organs and 
in the other part into the fine particles of matter. 
Oat of the combination of all these, the whole 
of this universe is produced. Behind even Mahat, 
the Sankhya conceives of a certain state which 
is called Avyaktam or unmanifested, where even 
the manifestation of mind is not present, but only 
the causes exist. It is also called Prakri'ui. Beyond 
this Prakriti, and eternally separate from it, is the 
Parasha, the Soul of the Sankhya, which is without 
attributes and omnipresent. The Purusha is not 
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the doer bnt the witness. The illnstration of the 
crystal is used to explain the Parusba. The latter 
is said to be like a crysta l without any colonr, 
before which different colours are placed, and then 
it seems to be coloured by the colours before it, 
but- in reality it is not. The Vedantists reject the 
Sankbya ideas of the soul and nature. They claim 
that between them there Is a huge gulf to be' 
bridged over. On the one hand, the Sankhja 
system comes to nature, and then at once it has 
to jump over to the other side and come to the 
sou!,, which is entirely separate from nature. How 
can these different colours, as the Sankhya calle 
them, be able to act on that soul which, by its 
nature, is colourless? So the Ved antist s. fiom the 
very first, affirm that thjs soul and _ this nature 
are ot^e.’’ Even the dualistic Vedantists admit 
that the Atma or God is not only the efficient 
cause of this universe, but also the material cause. 
But they only say so in so many words. They 
do not really mean it, for they try to escape from 
their conclusions, in this way. They say there 
are three existences in this universe, — God, soul, 
and_ natoi'e. Nature and soul arc, as it 'were, the 
body of God, and in this sense it may be said 
that God and the whole universe are one. But 
this nature and all these various souls remain 
the beginning of a cycle till they become fine, and 
remain in a fine state. 

The Advaita Vedantists — the non-dualists — reject 
this theory of the soul, and having nearly the 

*The Vedanta and the Sankhya philosophy are very 
little opposed to eaoh other. The Vedanta God is developed 
out of the Sankhya’s Furusha. All the systems take up 
the psychology of the Sankhya. Both the Vedanta and 
the Sankhya believe in the infinite Soul, only the Sankhya 
believes there are many souls. According to the Sankhya, 
this universe does not require any explanation from outside. 
The Vedanta believes there is the one Soul, which appears 
as many : and we build on the Sankhya's analysis. 

II 
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whole range of the Upanishads in their favoor, 
hnild their philosophy entirely upon them. All 
the books contained in the Upaniahads have one 
subject, one task before them, — to prove different 
from each other through all eternity. Only 
at the following theme; “Just as hy the 
knowledge of one lump of clay we have the 
knowledge of all the clay in this universe, so what 
is that, knowing which we know ever} thing in 
the universe?" The idea of the Advaitists is to 
generalize the whole nniverse into one, — that some- 
thing which is really the whole of this universe. 
And they claim that this whole universe is one, 
that is one Being manifesting itself in all these 
various forma. They admit that what Sankhya 
calls nature, exists, but say that nature is 6od. 
It is the Being, the Sat, which has become converted 
into all this, — the universe, man, soul, and every- 
thing that exists. Mind and Mahat are but the 
manifestations of that one Sat, But then the 
difficulty arises that this would be pantheism. How 
came that Sat which is unchangeable, as thej- admit 
(for that which is absolute is unchangeable), is 
to be changed into that which is changeable 
and perishable ? The Advaitists here have a 
theory which they call Vivarta Vada or 
apparent manifestation. According to the dualists 
and the Sankhyas, the whole of this nniverse is 
the evolution of primal nature, according to some 
of the Dualists, the whole of this universe is 
evolved from God. And according to the Advaitins 
proper, the followers of Sankaracharya, the whole 
universe is the apparent evolution of God. God 
is the material cause of this universe, but not 
really, only apparently. The celebrated illustration 
used, is that of the rope and the snake, where 
the rope appeared to be the snake, but was not 
really so. The rope did not really change into 
the snake. Even so this whole universe as it 
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exists, is that Being. It is unchanged, and all 
the changes we see in it are only apparent. The 
changes are caused by Desh a, Kala, aud Nimitt a 
(s pace, time, and caueatio ^. or according to a higher 
psychological generalisation, by Nama and Rupa 
(name and form.) It is by name and form that 
one thing is differentiated from another. The 
name and form alon e cause the differonce. Iq_realityi 
th_ey are one and the same.”^ Again, it is not..- the 
Vedantiats say, that there is _ something as 
phenoraengtL and sometMng as noumen^n. The 
rope is changed into the shake apparently only ; 
and when the delusion censos, the snake vanishes. 
When one is in ignorance, be .sees the phenomenon 
airff^oes not see Cio3^ When ho sees God, this 
umverae vanishes entirely_ for him. Ignorance or 
Maya, as it is called, is the cause of all this 
phenomenon, — the Absolute, the Unchangeable, being 
taken as this manifested universe. This JMaya 
no t absolute zero, not non-existejjca, 'll' is deflned 
as nei ther existence nor non-existence." It is not 
existence, because that can bo said only, of the 
Absolute, the Unchangeable, and in this sense, 
Maya is non-existence. Again it c.mnot be said it 
IS non-existence ; for if it were, it could never 
produce the phenomenon. So it is something which 
is neither : and in the Vedanta philosophy, it is 
called Anirvachaniya or inexpressible. Maya then 
IS the real cau se of this universe, Maya gives the 
naine and form to what Brahman or God gives 
t he m aterial ; a^d the latte r seems to have been 
t ransformed into al l t his . The Advaitii^, then, 
h ave no place for the indivi^al soul. They say 
individual souls are created by Maya. > In re,ality, 
they cannot exist. If there were only one existence 
throughout, how could Jjt be that I am one, and you 
are one, and so forth ? are ajl one, and the cause 
of evil is the per cept ion of duality. As ioon~as I begin, 
to feel thatTT am separa te from this uni ve rse, then 
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first cornea fea r, and then comes misery - “ Where- 
O'lO hears another, one sees another, that is small. 
Where one does not see another, where one does 
not hear another, that is the greatest, that is God.” 
In that greatest is perfect happiness. In small 
things there is no happiness. ^ 

’According to the Advaita philosophy then, this 
differentiation of matter, these phenomena are, as 
it were for a time, hiding the real nature of man; 
but the latter reallj fap-s not been changed at all. 
In the lowest worm, as well as in the highest 
human being, the same divine nature is present. 
The worm form is the lower form in which the 
divinity fans bean more overshadowed by Maja: 
that is the highest for)n in which it ha? been least 
overshadowed. ]^'hind_ever5'thing the same divinity 
is existing, and out of iiiis comes the basis_of 
morality. Do^ot injni e anot her. Love every one 
as jour own self, because the whole universe_iB 
o'n%.. In injuring andtFer, ' riim “Iniuring myself; 
in loving another, I am loving mjself. Prom this 
also springs that p rinciple of Advaita morali ty which 
has been summed up in one word, — self-abnegation . 
The Adsaitin says this little personalize d Belf~rB 
the c ause of all miserj. This^dividuali/ed self, 
which makes me different from all other beings, 
brings hatred and jealousy and misery, struggles 
and all other evils. And when this idea has been 
got rid of, all struggle will cease, all misery vanish. 
So this is to be given up. We must always hold' 
ourselves ready, even to give up our lives for the 
lowest beings. When a man has become ready 
even to give up bis life for a little iaseot, be has 
reached the perfection which the Advaitln wants- 
to attain ; and at the moment when he has become 
thus readj, the evil of ignorance falls away from 
him, and he will feel his own nature. Even in 
this life, he will feel that be is one with the universe. 
For a time, as it were, the whole of this phenomenalr 
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’world will disappear for him, and be will realize 
whab he is. Bab so long as bhe Karma of his 
body remains, he will have to live. This sbate, 
when the veil has vanished and yefa the body remains 
for so me tTme , i s what the VedantinB call th e_J i van 
MuFti, the living f reedom . If a man is deluded by a 
mirage for some time, and one day the mirage 
disappears, — if it comes back again the nest day 
or at some future time, he will not be deluded. 
Before the mirage first broke, the man could not 
distinguish between the reality and the deception. 
Bub when it has once broken, as long as be has 
organs and ejes to work with, be will see the 
image, but will no more be deluded. That fine 
distinction between the actual world and the mirage, 
he has caught, and the latter cannot delude him 
any mc^re. So when theVedantin has realised his 
own nature, the whole world has vanished for him. 
It will come back again, but no more the same 
world of misery. The prison of misery has beoomej 
changed into Sat, Chit, Anaoda, — Kxistence AbsoIuteJ 
Knowledge Absolute, Bliss Absolute, — and the attain^ 
ment of this is the goal of the Advaita Philosophy, ' 



THE VEDANTIC DOCTRINE OF THE 
FUTURE LIFE* 

By pandit SITANATH TATTVABHUSHAN 

1. REFUTATION OF MATERIALISM 

I N Hindu Philosophy, one misses the elaborate and 
long drawn arguments for the immortality of the 
soul which form a prominent feature of the 
philosophical Theology of Burope. The explanation 
of this is no doubt to be found in the general unani- 
mity of Hindu philosophers as regards the doctrine in 
question. All the six orthodox schools of Hindu 
Philosophy agree in thinking of the soul as not only 
immortal, but also as eternal. The heterodox school 
of Buddhist Philosophy, too, accepts the doctrine in 
a modified form. It is only out-and-out Materialists 
like the Gharvakas that questioned it. There was 
therefore little occasion for our philosophers spen- 
ding time and energy in proving that the soul 
does not perish with the body. But that the 

Materialist’s arguments were not left quite u: heeded, 
appears from controversial passages here and there 
in Hindu philosophical works, — passages which are 
apparently directed against the heretics just 
mentioned. For instance, in his commentary on 
the fifty-third and fifty-fourth aphorisms of the 
third pnda, third chapter, of the Brahmasiitras, 
Sankara first states and then argues against the 
views of the Lokayatikas or Charvakas. The 
aphorisms commented upon occor in a place where 
no one would expect them, which shows perhaps 
that they were the result of an after -thought on 
the part of the author and the little interest he 
felt in the superficial speculations of the Materialists. 
I shall, however, give the substance of both the 

Reprint from “ The Indian Review.” 
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argnizienfcs of tibese philosopbers as stated by 
Sanlsara and his refutation of those argnments. 
The reasoniogs of the Materialists arnount to this: 

“Though coosciousnesa is hiddeo in external objects, it 
becomes manifest in these objects when they form an organism 
just as the intoxicating power bidden in certain objects is 
manifested nhen they are made into wine. There is, therefore, 
no soul apart from tlie body, which is capable of either going to 
heaven or attaining liberation. l‘h properties of an object are 
those that exist and cense to exist in its absence. Heat and 
light are, in this sense, properties of fire. Now, the vital 
functions, sensibility, memory and the like, which are believed 
to be properties of the sciil, are found in the body, and not 
found without the body. They are, therefore, not Uio properties 
of an extra-organic object, but really properties of the body.” 

Sankara’s reply, which is an amplification of 
the aphorisms referred to, is, in substance, this : 

“If the properties of the .soul are to bo set down as 
properties of the body bocanse they exist, while tho body 
exists, why should not they bo concluded as not properties 
of the body fnr their not existing while the body exists. 
Form and such other qualities, which are really properties 
of the body, exist so long as tho body exists ; but tho vital 
functions and tho re.sl do not exUt in the body after death. 
Besides, form and other properties like it are perceived even by 
others, but the properties of the soul, sensibility, memory, etc., 
are not perceived by anyone else than the soul to which they 
belong. Then again, one knows the existence of these properties 
in the body while it lives ; how can one be sure that, at the 
destruction of one body, they are not transmitted to another ! 
Even the possibility of this refutes Materialism. Then, as 
to tho true character of consciousness, the Materialist will 
perhaps admit that consciou-sness is the knowledge of matter 
and material objects. If .so, he must also admit that inasmuch 
as matter and material objects are objects of consciousness, it 
cannot be their property. F'or mutter to i^erceive matter is as 
impossible as it is for iiro to burn itself, and for a dancer to 
climb upon his own shoulders. Form and other properties of 
matter cannot, we sec, make themselves or other properties 
their objects. Inasmuch, therefore, as consciousness makes 
both internal and external things, its objects, it is not a 
material property. If its distinction from material objects 
be admitted, its independence of them must also be admitted. 
Moreover, its identity in the midst of changing circumstances 
proves externality. Remembrance and such etales of the 
mind become possible only because the knowing self is 
recognised as the same in two successive states. Thus, in 
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th« consciousness, * I saw this before’, the seeing and the 
xecognising self is known as the same. The argument that 
because preceptiun takes place while the body exists, there- 
fore it is a property of the body, ha® already been refuted. 
It is as valid an argument as that, because perception 
takes place while such materials as lamps, etc., are present, 
therefore it is a property of lamps etc. The body is only 
an instrument of perception like lamps etc. Nor is the 
body absolutely necessary even ns an instrument of poroeption 
inasmuch as a variety of perception takes place in the state 
of dreaming, when the body is inactive. Thus tho existence 
of the soul, as something different from the body, is an 
irresistible fact.” 

II. THE LAW OB' KARM.A 

The other pivot on which the Vedantic doctrine 
of immortality turns, is the doctrine of Karma , — 
the doctrine that every action must be followed 
by its proper effect. This doctrine is sometimes 
stated in such an abstract shape as to appear like 
a law of mechanical cansality ; but really, in its 
application to rational beings, it has an ethical 
aspect also. As an ethical law, it lays down, when 
stated in its broadest form, that every moral action 
must have a moral effect. In its popular form 
it prescribes happiness as the result of every 
virtuous act, and suffering, of every vicious act. 
But thus stated, it looks very much like the 
Christian doctrine of justice, — tho doctrine that 
every virtuous act deserves happiness as its 
reward and every vicious act necessitates suffering 
as its punishment. Reward and punishraent are 
personal acts, — the awards of a personal judge, 
and the Christian doctrine of justice is necessarily 
connected with that of such a judge. Hindu thinkers, 
on the other band, distincliy deny the personal 
character of the law of Karma. In the thirty- 
fourfjh aphorism of the first pada, second chapter 
of the Brahinasutras, fLB well as in the commentary 
thereon, the results of the moral actions of rational 
beings are described as irrespective of Divine 
activity and as dependent on the free activity of 
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individual agents. The Bhagavad Gita also says, 
in the fourteenth verse of its fifth chapter : "The 
'Lord creates neither people's actions nor their 
agency nor the fruits of their actions ; in this 
matter, nature takes its course. ” Nevertheless, 
the impersonality of tho moral law is not always 
consistently kept in view by 'Vedantins, and the 
same Gita which speaks rather mysteriously in 
some places, of nature as a cause other than God, 
describes the Supreme Being, in other places, as 
the Dispenser of Heaven and Hell as a reward 
of virtue and punishment of vice. Even though 
we may set down such descriptions as only 
occasional lapses into popular modes of thought, 
it must be admitted, on the other hand, that the 
Vedantic conception of the moral order of the 
world is not, and could not bo purely impersonal. 
The Universe being tho manifestation of a conscious 
Being, a Being embodying in himself the highest 
perfections, and the lives of individual rational 
beings being so many reproductions of the Divine 
life, ever tending to perfection, the moral order, 
with all the vicissitudes of rise and fall, suffering 
and enjoyment, must be held as teleological at the 
bottom, as having a grand puriiose which it is 
fulfilling, though gradually, at every step. Though 
not personal, therefore, in the popular sense, the 
moral order, or in other words, the law of Karma, 
may be called personal in a higher sense, — in the 
sense of its fulfilling a Divine purpose. As such, 
it is a strong proof of the soul’s immoitaliby, — 
its continned moral activity in another sphere of 
life when one is closed to it. Every moral action 
as the law lays down, must have a moral effect. 
If the effect is pleasant, the pleasantness is only 
incidental ; it must lead to a certain elevation or 
degradation of the soul, as the case may be, but 
ultimately to the former, — to moral progress. If 
the effect is painful, the pain is only an instrument, 
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like pleasure, for bringing abonfc a certain moral) 
effect. Moral actions, again, have a certain collective 
effect. The}' all tend to bnitd a moral character, — 
a character with fixed tendencies to thoughts, feelings 
and actions of a definite nature. Every rational 
being — and a rational being must be moral by virtue 
of hiB possessing reason — has such a character at 
the time of death, and the law of Karma demands 
that this character must be perpetuated, — must 
continue to have the effects which exist potentially 
in the moral forces embodied in it. To suppose a 
cessation of life and activity at tho destruction 
of the body is, first of all, to suppose a violation 
of the law of universal causation understood in 
its broadest sense. The law of causation requires 
not only that every cause should have an effect, 
but that the effect should be adequate to the 
cause. Now, human character is an aggregate of 
moral cause, moral forces ; its effects also should 
therefore be moral, and there can be no moral 
effects in the true sense without a conscious 
personal centre of activity, — without the perpetuation, 
that is, of the lives of moral agents. Secondly, to 
suppose an extinction of the soul at the death of the 
body, is to pronounce rational and moral life as 
purposeless, — -to deny the moral order of the 
universe and to conceive it as the play of blind 
forces. If, therefore, there is a moral order in 
the universe, if rational life has a purpose, that 
purpose cannot be anything higher than moral 
progress, — the attainment of perfection by rational 
beings ; and such a purpose requires the perpetuation 
of the coDscions life of individuals. The gradual 
elevation of the mere race, to which the moral 
efforts of individuals contribute, — an idea wbiob 
seems to satisfy some thinkers, — does not fnlly 
meet the requirements of the case. There is no 
meaning in the elevation of a race unless the 
individuals composing it are conceived as elevated,. 
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and to say that one set of individuals exists in 
order to contribute to the elevation of another 
set or generation, is to deny the most essential 
oharactei'islic of a rational being, — that cf its 
being not an instrument or means to any other 
being or thing, but an end unto itself. Individimls 
do indeed contribute to the elevation of other 
individuals ; but to sej that an individual lives 
only for other individuals, is to make everything 
hopelessly relative, to deny' the existence of an 
absolute and to eviscerate moral worth of its 
very essence, — its personal eharaoter. We thus see 
that the law of Karma, understood as just explained, 
guarantees the perpetuation of the moral life of 
every rational being and its gradual progress and 
final attainment of perfect union with the All-good, 
the ultimate end of existence. 

III. THE LAW OF EVOLUTION PROVES PRE-EXISTENCE 

The next question that concerns ns is the form 
of immortality conceived by the Vedanta. Does 
the soul remain disembodied in its future life or 
undergo a process of re-birth ? With this question 
is connected that of the soul’s pre-existence, its 
existence before a particular incarnation. The 
Vedanta is decidedly of opinion that every individual 
soul passes through a praoticall y infinite number 
of incarnations, — incarnations determined by its own 
moral activity and determining it in turn. The 
formation of a soul, i.e., of a complex intellectual 
and moral organism, in the course of a few months 
or years, it apparently conceives as an impossibility. 
It will appear so also to the modern intellect if 
we take a number of most important facts into 
serious consideration. It is undeniable that we 
are born with definite intellectual and moral 
characters. Circumstances indeed affect and contri- 
bute to the formatioD of character : they, however, 
do not act upon empty minds and souls equal and 
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identical in their blankness, bat upon clearly defined 
moral powers and tendencies of infinite variety 
both in yuality and quantity. If, in mature life, 
all formations, whether intellectual or moral, demand 
a history, an explanation in the form of a series 
of previous actions, and all differences a difference 
of history, does nob the comploxity and variety 
of endowments with which our present life begins, 
demand a similar explanation, — a similar history 
protected into the unknown past ? A striking 
confirmation of the Vedantie doctrine of the sonl’s 
pre-existence is supplied bv the theory of evolution 
now so widely accepted. This theory seems distinctly 
to militate against the current supposition that 
the human soul is the woik of about nine months’ 
time. The human body has an almost incalculably 
longer history behiod it. Its present form, with 
its nice adaptation and its wonderful capacity for 
multiplying itself, is the result of a series of evolutions 
extending through millions of years, during which it 
has passed through innumerable lower and tentative 
forms. It is a law of Nature that the time required 
for the evolution of an organism is long in proportion 
to its richness and complexity. The human mind, 
then — the richest, nicest and most complex of 
organisms,-— far from requiring only nine months 
for its formation, would seem to demand a mnch 
longer period than any physical or phj siological 
sbruoture wh.atever. The theory of the transmission 
of acquired powers from father to son, cannot, it 
seems, go farther than explaining the superior 
richness and adaptability of the organisms with 
which succeeding generations are favoured, compared 
with those possessefi by their ancestors. The net 
result of experience, the acquired niceness of the 
organism, its fitness for longer action and thought 
may be, as it is said to be, transmitted to its 
reproductions. But unless the favonred organisms 
are occupied by superior minds, unless the laws 
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that govern physiologioai evolution are acknowledged 
as obtaining in the spiritual world also, the current 
theory of transmitted experience does not seem 
sufficient to explain the variety and complexity of 
the human sonl at its birth. The direct transmission 
of powers from one sonl to another, and the 
origin of the soul of the child from that of the 
father, — suppositions that underline current thinking 
on the subject, — are theories without any rational 
grounds whatever, and are hardly even conceivable. 
On the other band, the analogy of physiological 
evolution points to a parallel process of spiritual 
evolution, — the gradual development of souls by 
experience gathered in each life, and their re-birth 
in fresh lives, the extent of their development 
determining the quality of the organisms occupied 
by them. In these re-incarnations, the souls may 
be conceived as carrying with them the result of 
their previous experiences, with the details dropped 
from memory, but the substantial progress in 
intellectual and moral power uninterrupted and 
ready to determine, and be increased by fresh 
experience. 

IV. WH-\T SLEEP AND RE-WAKIKG PROVES 

Now, if these considerations help to solve the 
problem of pre-existence, they also help to solve 
the allied problem of re-incarnation. But I shall 
discuss the latter problem a little further. I have, 
in some of m}' writings, referred to the phenomena 
of sleep and re-waking and forgetting and re- 
collecting as having very important bearings on the 
philosophy of mind, and as facts from which our 
old Vedantins drew the legitimate oonclnsions. 1 
shall now show how these phenomena help in 
solving the problem of re-incarnation. It seems to 
me that, in relation to this problem, they have 
a donble bearing, (1) they prove the contin nance 
of the contents of the individual consciousness. 
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'with all their variety and limitations intact, even 
withont the instrutneotaliby of the body, and (2) they 
show the necessity of the body for the re- mani- 
festation of these contents after their suspense in 
death. In profound dreamless sleep, our individuality, 
or rather the manifestation of individual life, suffers 
a partial suspense. The wave that constitutes it 
seems to return to the ocean. But this temporary 
suspense of individuality is not a merging, not a 
total sublation, of difference. The contents of every 
individual life are maintained intac-t, — in all their 
fulness and distinction. There is no loss and no 
mingling. When the time comes, each individual 
starts up from the bosom of the Eternal, the ever- 
waking, with its wealth of conscious life nndiminished, 
with its identity undimmed. Every one gets back 
what was his own and nothing but his own. There 
seems to be separate chambers in the Eternal 
Bosom for each individual to rest soundly and 
unmolested. Now, this fact seems to prove that 
the contents of our conscious individual life can 
exist in the Eternal OonBCiousnesB, with their totality 
and difference intact, even in the absence of the 
body, and its organs. However instrumental our 
brain-C“ll8 and other organs may be in the re- 
production of the contents of consciousness in the 
state of re-waking, they cannot explain their 
persistence in the hours of sleep ; far less can 
they be identified with those contents. It is not 
the body — not the brain, nor the nerves — that can 
be said to snstain thought. The contents of 
consciousness can be retained only in a consoions 
being. To say that they can exist in an unconsciooa 
form, — in a so-called ‘ aub-conscions region’ — is to 
'be actually guilty of a contradiotion. Thoughts 
can persist, can retain their essence and identity, 
only in a thinking being remaining oonscions and 
self-identical in the midst of change. The repro- 
duction of such contents in us as ‘I am the same 
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being now that I was before,’ ‘this object is the 
same being now that I was before,’ 'ihis' object 
is the same that I saw yesterday, ’ ‘ this idea is 
the same that occurred to me before I slept ’ and 
so on, implies that, daring the temporary lapse 
of individual life, these iJeas are retained as ideas 
and not as anything else in the very Being who 
is the basis of our lives, a Being who is thus 
seen to have an eternal, unchanging, ever-conscious 
aspect of his nature besides his intermittent mani- 
i'esration as ‘ our ’ consciousness. As Snnkara says 
in his commentary' on the Drnhmcrsutras II. 2,31, 

‘ Unless there exists one relating princiyile in the 
past, present and future, one, which is unchangeable 
and sees all things, the facts of remembrance, 
recognition, etc , which depend upon mental impres- 
sions requiring apace, time and occasional cause, 
cannot be explained.” 

V. INDIVIDUALITY REQUIRES ORGANIS.M 

But if the phenomena of sleep and awaking 
prove the continuance of the individual conscious- 
ness in the Universal, and its independence of 
physical conditions for this continuance, they also 
firove the independence of that life of such conditions 
for its actual manifestation. Sleep indicates the 
temporary exhaustion of nervous power. When, 
by continual activity' the nervous systi'm has lost 
its strength, and requires refreshment from rest, it 
ceases to work, and the cessation of its activity is 
accompanied by a temporary sospense of consciousness 
in its individual manifestation. It is only' when 
-the strength of the organs has been restored by 
sufficient rest, that the flow of thoughts and feelings 
'that coDscitutes individual life recommences, and 
the identity and contiauity of individual conscious- 
nesB is re-establisbed. In the waking state also, 
the health and vigour of mental life are found 
'determined by the soundness and strength of the 
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organism, and injariea to the organs speciallp- 
oonneoted with the manifestation of conscionsness, 
are seen to material!)' affect the order and vividness 
of this manifestation. A valid induction from these 
patent facts is that the re-appeai ance of individual 
consciousness after the dissolution of the present 
body will require a fresh organism with essentially 
the same properties. We cannot indeed be absolutely 
sure that there are no other conditions of the 
re-rannifestation of consciousness than those with 
which we are acquainted. But in the absence of 
any proof of the existence of such condiiions, we 
cannot say that there are probably such conditions ; 
nay we can hardly assert even their possibility. It 
seems barely possible that, as is asserted, at a 
certain stage of development, individuals acquire 
the power of disembodying themselves, — extricating 
themselves from their gross bodies and continuing 
their conscioos lives in a subtle body imperceptible 
to the senses. That some such environment is 
required for the individual soul, seems to bo axiomatic 
from its nature as a Qnite being. The Sulcshvia 
Sharira epolien of in our theological boolis, the 
body that consists of the five vital airs, the five 
organs of action conceived in the same fashion, 
and egoity or reflected self-conBcionsness, — the body 
which is described as the vehicle of the soul’s 
migration to the Pitrilolia and the Brahinalolca , — 
the regions of the mavas and the Divine regions, 
— seems to be too fine for the purpose, which it 
is conceived as fulfillin,/. For locomotion and 
activity in space, a material body having extension 
and parts is necessary, and such a body must be 
supposed to belong to even the most richly 
endowed of souls in the other world. But the 
evolution of such a fine ethereal body must be 
conceived to follow the same slowly acting lavrs 
that obtain in the region of gross, matter, and 
also to be dependent upon a corresponding growth.) 
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of spiritaal power. Admitting, therefore, the 
evolution of such a body in extraordinary cases, it 
may be safely laid down that so far as ordinary 
individual self is concerned, there is not the 
slightest probability of its reproduction and actual 
oontinuanco except in connection with an organism 
similar to that which we possess in our present life. 

VI. ETHICAL LIFE IMPLIES SOCIETY, AND SOCIETY 
EMBODIED BEINGS 

From another point of view, re-incarnation seems 
to be the most probable form of immortality. The 
conditions of ethical progress would apparently be 
absent in a disembodied existence. The ethical 
life must he social. Thera is neither morality nor 
spirituality for an isolated being. Virtue is indeed 
personal, individual. There is no meaning in the 
purity of a society in which the individuals are 
not pure. But the purity of individuals and their 
continued growth in righteousness imply their 
inclusion in a society of which the members owe 
duties to one another, and in which a free exchange 
of thoughts and sentiments and an active co-operation 
in good work are possible. These things are 
inconceivable in a state of existence in which souls 
are disembodied ; for it is through our bodies that 
we are able to communicate with one another. 
The very conditions of that spiritual life, then, 
which make immortality necessary and desirable, 
require that souls should be re-born either in this 
very world or in others more or less similar to this. 
VII. OBJECTION FROM FORGETFULNESS ANSWERED 

An ever-recurring objection to the doctrine of 
pre-existenoe and re-incarnation is that we have 
no memory of a previous existence and cannot 
possibly remember the events of this life if we 
should he re-born, and that the enjoyment of 
suffering of the fruits of actions which have passed 
out of memory, involves an apparent injustioe. 

12 
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The phenomena of sleep and re-waking and those 
of forgetting and recollecting, to which 1 have 
already referred, supply an answer to this objection. 
They prove an important truth which is often 
overlooked, and the overlooking of which lies at 
the basis of the objection just mentioned. That 
truth is that by passing out of our memory a fact 
does not cease to have connection with our mental 
life, and even to determine it materially. In an 
independent, self-sustained mind like the divine, 
the presence or absence of an idea can mean nothing 
less than its presence or absence in coDRciousness. 
If anything could possibly pass out of its cognisance, 
it would cease to have any existence for it. But 
this is not true of our finite minds, which are 
contained in and perpetually sustained by the Infinite. 
Facts are constantly going out of our individual 
oonsciousness and returning to it from the Divine 
mind, which form its eternal basis, and in which 
they are perpetually held. At the present moment, 
for instance, when I am intent upon writing this 
paper, how few of the manifold facts of my life 
are actually present with me ! Rut they are 
nevertbelesB determining my present action from 
the background of my consciousness, in which they 
lie hidden. How many events have preceded and 
made it possible! Most of them cannot, by any 
efforts I may make, be recalled, and will not perhaps 
revisit my mind any more. Some can be recalled, 
but are absent now. Others are starting into 
consciousness from the dark chambers of the mind 
in which they lay concealed only a few moments 
back. My present action is, it is clear, dne to a 
certain permanent form which the mind has taken 
as the combined effects of these various classes 
of facts, and to the recurrence of a certain number 
of them. In the same manner, the moral character 
which 1 now possess, and which determines the 
ethical quality of my present actions is the combined 
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result of a long series of thoughts, feelings and 
actions, many of which have passed entirely onfi 
of my consciousness, and many more which may 
be recalled only wiiih great difficulty. But all these 
facts, are, in a sense, present with me in their 
effect, i e., my cliaiacter, and if I cow suffer in 
consequence of sins committed before; but now- 
forgotten or enjoy the fruits of righteous conduct 
equally forgotten, I do not feel myself wronged 
in the one case or specially favoured in the other. 
In sound dreamless sleep, again, the facts of life, 
as we have already seen, beat a complete retreat 
from the deld of conEcioosness and leave it utterly 
empty so far as its individual manifestation is 
concerned. But they are, by no means, lost in 
consequence of this temporary disappearance, and 
do not cease to determine waking life. Now, 
considered in the light of these facts, the objec- 
tions to pre-existence, and re-incarnation referred 
to are seen to be graundless. That we have at 
present no recollection of any previous state of 
existence, does not, in the first place, prove that 
it will never come back to our memory. For aught 
we know, its re-appearance may be waiting for 
conditions to be hereafter fulfilled. In the second 
place, even if it should so happen that such facts 
will never recur to us under any ciroumstances, 
it would not follow that thej’^ never occurred and 
are not determining our present life. As we have 
already seen, the richness and complexity of onr 
minds even at the moment of birth, and their 
speedy development on definite lines under the 
varying circumstances of this life, point to a long 
mental history through which we have passed in 
the an remembered past. In the third place, if, in 
our present life, we have to lose and gain constantly 
in consequence of actions which we have utterly 
forgotten, but which have, nevertheless, left lasting 
effects on our character, there can be no injustice 
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in onr ecjoyiag or suffering the fruits of actions 
done in previous states of existence, and which, 
though forgotten now, have yet made us what 
we are. And finally, it may also be that the few 
years daring which we live in forgetfulness of our 
past lives, are, in proportion to the actual span 
of our existence, a much shorter period than are 
our hours of dreamless sleep in proportion to the 
total extent of our present life. The alleged recollec- 
tion of previous states of existence by many persons 
characterised by uncommon purity of heart, is a 
subject which I simply mention and pass by ; its 
discussion would be beyond the limited scope of 
this paper. 

VIII.-PROM ANIMAL TO MAN 

I shall refer to one more aspect of Vedantio 
doctrine of the future life before I close. The law 
of evolution in the physical and physiological world 
points, as we have seen, to a similar law in the 
epiritual world. Does not the same law, we may 
now ask, testify to the reasonableness of the 
Vedantic view that the animating principles of all 
creatnres are substantially of the same nature and 
the transmigration of these principles from one 
species to another is quite possible? If man’s 
body is linked to, and is the development of, the 
bodies of the lower animals where is the unreason- 
ableness of thioking that this sonl also has passed 
through a similar process of gradual development, 
having animated lower organism in the more 
remote periods of its pre-existence, gaining in 
intelligence and moral strength as it migrated into 
higher and higher organism and at last attaining 
fanmanity both physically and spiritually ? Current 
European thought draws a hard and fast line- 
between man and the lower animals and practioally 
eats do^7n the latter as sonlless beings. Apart 
from the progress of philosophical speculatioa, the 
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Teoent diBcoveries of nataral historians as regards 
the highly developed social feelings of some of 
the lower animals and the existence in them of 
sentiments akin to the ethical, have been showing 
more and more clearly, day by day, the hastiness 
of such a view, and it now seems impossible to 
imagine a gap between hnman conscionsness in its 
lowest forms and the consoionsness of the higher 
brutes. It seems quite probable therefore that 
psychological science will, in not a very distant 
future, confirm the anticipations of the Vedanta 
Philosophy and link together all conscious existence 
by a law similar to the law of physiological evolution. 
We shall then see with the eyes of science, as 
we already see with the eye of intellectual intuition, 
that the humanity of which we are so proud is 
an acquisition which has come to us as the resnlt 
of a long struggle carried on through millions of 
years, leading us, under the slow bub beneficial law 
of Ttarma, through organic and spiritual conditions 
of an infinitely diverse nature, to that which 
seems to be the nearest to God. But the reverse 
process — from humanity to animalitj — which the 
old Vedantists seem to have thought as likely 
as the other, seems to be quite improbable in 
tfae light of both natural and moral science 
Progress — from seed to tree, from child to man, 
from the jelly-fish to the highest mammalia, from 
barbarism to the highest civilisation — is the cider 
of I^atnre, and so, while the teaching of the 
Vedanta, interpieted scientifically, inspire the hope 
that we shall one day be gods and partake of the 
divine blessedness, they have no room for the 
fear that we may one day descend to that brnte 
oondition from which we have risen. 



THE VEDANTA— ITS THEORY 
AND PRACTICE.* 

By SWAMI SAEADANANDA 


O TJB subject this evening is the philosophy of 
the Vedanta and its application to the life 
of man. This high system of philosophy was evolved 
in India, thousands of years ago, but it is difficult 
to determine the precise date it was first evolved. 
We find its existence long before Buddhism and 
long before the age of the Ramaijana and the 
Mahabharata, the two great pve-Bnddhistie epics 
of India. By examining all the different religions 
and sects that exist in India, we find the principles 
of the Vedanta underlie each one of them. Nay 
more, the Rishis or soers of thoughts, the fathers 
of t'he Vedanta, ckim that its principles underlie 
all the diffarcnt religions that exist on the face 
of the earth and all that will continue in future 
oven. The goal which the Veda7i\u points at is 
the goal to which all religions, all society, all 
humanity, are rushing either consciously or uncon- 
soiously, through the process of evolution. 

One great peculiarity of this philosophy is that 
it is not huilt around one person or prophet. It 
is founded on (he “latter portion or the know- 
ledge poriiion of the Vedas,” as the term Vedanta 
shows. The term Vedas from the Sanskrit root 
Vid to know, means, according to the oldest 
Hindu commentator, all the super-sensuous know- 
ledge that has been revealed to man np to the 
present and that will be in future. And to the- 
books which kept the record of this knowledge, 
the term Vedas been mo applied later. Then the- 
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Vedic commentator goes on saying that this snper* 
seopnous knowledge might be revealed not only 
to Hiodos but to other people, and their experience 
should be regarded as Vedas also. The Vedas 
were divided into two great divieione, ‘the work 
portion’ which teaches man how, by the perfor- 
mance of duty, the observance of morality and 
other acts, he might go to heaven, a better place 
qf enjojment, and “ the knowledge portion ” which 
leaches him that not even the enjoiments of 
heaven should be his aim inasmuch as they too 
are fleeting and transitory, hut to go beyond all 
relativity and find in himself the Divine, the Centre 
of all ITnowledge and power. Of course it took 
ages for the Hindu mind to evolve this system 
of philosophy. 

Spe(>kiag of philosophy', we must always keep 
in mind that it never went against religion in India. 
They always went hand-in-band. And religion, 
in Older to appeal to man as a whole, should not 
only appeal to his heart but to bis intellect also 
and therefore must have a sound basis of meta- 
physics. For is not man a compound being, a 
combination of reason and emotion and will ? Can 
any religion satisfy him which does not fulfil all 
his highest aspirations on these fields? 

The rapid raaich of Science and the wonderful 
discoveries it is making every day by the study 
of the external and the material world, is striking 
tenor at the hearts of many. They seem to think 
that the foundation of religion is being undermined 
day by day and that the whole social fabric on 
this foundation is in imminent danger. But the 
seers of old who, by the study of the internal 
world, found the basis of religion, of morality, of 
duty, and, in short, of everything in that Unity 
which forms the background of this universe, that 
ocean of Knowledge and Bliss Absolute from which 
the Universe has come out, if they were here 
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to-day, woald have rejoiced to find that, instead 
of undermining. Science is making the basis of 
religion stronger than ever inasmuch as it is 
rapidly approaching towards the same goal, the 
same unity. And it must be so: for is not the 
Universe one connected whole ? Is not the division 
of it into external and internal an arbitrary one? 
Gan we ever know the external per se ? Then again 
we speak of the natural laws which govern the 
external ; but are laws anything else than the 
method or manner in which our mind connects 
into a link a series of phenomena? This Universe 
according to the Vedanta is one connected mass. 
Start from the external and yon come to the 
internal and vice versa. It has come out of the 
Infinite ocean of Knowledge and Bliss and will go 
back to it again. It is evolving and involving from 
all eternity. View it as one unit and it can have 
no change, no motion. It is perfect and all change 
is within it. For change and motion is only 
possible when there is comparison, and comparison 
can only be made between two or more things. 
Again this chain of evolution and involution, of 
manifestation and returning to the unmanifested or 
seed form of nature, can have no beginning 
in time. To admit a beginning of it would 
be to admit the beginnirig of the Creator and 
not only that, hut that he must be a cruel 
and partial Creator, who has produced all these 
diversities at the outset. Then again there would 
arise another difhcnlty, the Creator, the first 
cause, must either have been perfected or imper- 
fected by the creation. So, according to the 
Vedanta, the creation is as much eternal as the 
Creator himself, only it sometimes remains in a 
manifested state and sometime in an nnmanifested. 
What then is the purpose, the motive of this creation, 
this eternal flow of evolution and involution ? 
The answer which the Vedanta gives is that it 
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'is a play of the Infinite. You cannot ascribe any 
motive to the perfect, the Absolute, witheut 
making Him imperfect. The infinite, the perfect, 
must have no motive to compel it to create. 
The Infinite must be absolutely free and independent, 
and the very conception of the finite, the relative, 
implies the existence of the Absolute. The 
Absolute is the only real existence and the 
Universe is but a speck in that infinite ocean of 
Knowledge and Bliss. He is playing with Himself 
and projecting this world of phenomena. He is 
appearing through all these masks of imperfection 
and at the same time He is remaining One and 
perfect in all splendour and glory. “ He vibrates, 
and He does not vibrate. He is far and He is 
near ; He is within all and He is without all 
this world of phenomena.” “ As the web-wombed 
spider projects and takes back the thread, as hair 
grows in the head of a man (without any effort,) 
BO this universe comes out of that Infinite ocean 
of Knowledge and Bliss and goes back to It again. 

Soieoce by tracing the evolution to its cause 
has arrived at the laws of the survival of the fittest 
and sexual selection, for the change of one species 
into another. The Vedanta is one with it as 
regards the truth of the evolution, but differs 
from it inasmuch as it says that the cause of 
the change of one species into another is the 
struggle of the Divine within every form, 
to manifest Itself better and better. As one 
of cur great philosophers has said, in the 
-case of the irrigation of a field, where the tank 
is placed in a higher level, the water is always 
trying to rush into the field but is barred by a 
gate. Upon the gate, the water will rush in by 
its own nature. This straggle of the Divine has 
produced or evolved higher and higher 
forms np to the man form. It is going on still, 
and it will be completed only when the Divine 
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will manifests Itself perfectly, without any bars- 
or bolts to hinder Its expression. This highest 
point of evolution transcends even the conscious 
existence and so we shall call it the snper-consciuos 
existence. This stage of development has been 
reached by individuals long ago. Christ and 
Buddha and all the other great teacbtis which 
the world has produced, attained to that state. 
The whole of humanity is approaching towards 
that unconsciously. But is such stage possible where 
the evolution will attain its completion ? The 
Vedanta sajs it is. Every solution presupposes 
an involution. To admit an unending chain of 
will, will be to conceive motion in a straight line, 
which modern science has proved to be impossible. 
But what would take society ages and ages to attain, 
individuals can attain even in this life and have 
attained it as proved by the religions history of 
the world. For what are all the bibles but the 
recoids of experience of men who attained to 
that stage ? Examine them and read between the 
lines and j ou will find that thesamestage which 
the Vedanta expresses in the famous aphorism 
as “ Thou art that Infinite Ocean of Knowledge 
and Bl iss,” {Tat tvain asi), is that which was 
expressed by Buddha as attaining to Nirvana 
[ perfected state ] and by Christ as becoming as 
perfect as the Father in Heaven, and by the 
the Muhammadan Sufis as becoming one with 
the Truth. The Vedanta claims that this idea of 
the oneness of 111011 with the Divine, that th& 
real nature of Him is infinite and perfect, is to- 
be found in every religion in India or outside of 
it ; only in some, the idea is expressed through 
mythology and symbology. It claims that what 
one man or a few men attained long before is 
the natural inheritance of all men and every one 
will attain to it sooner or later. Man, therefore, 
according to the Fcdanfa, is Divine, and everything. 
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thati is strong, good and powerful in human 
nature is the expression of Divinity within him. 

la this super-Gonacioas existence lies the basis 
of all ethics. Attempts have been made in the 
present time to find a permanent basis of 
morality within the relative to no effect. Every 
one of ns feels within himself that nior.ility and 
nnselfishness and doing good to others are good, 
and without these, neither the individual nor the 
nation can develop. Even men standing outside 
the pale of any religion are advancing them on 
utilitarian grounds, that we must do that which 
brings the greatest amount of good to the greatest 
number. But if wo qiie..tiou wliy should we do 
that, why should J look upon m> brother ns myself 
and not try to secure the greatest amount of 
good to myself alone, eien at the saerilice of all 
else, no plausible answer is given. The answer 
which the Vedati^a gives to tins question is that 
you and I are not separate from this Univers. It 
is by mistake we think onrseUes to be distinct 
and uoconneeted entities, independent of one 
another. All history, all science show that it is 
just the opposite, that this Universe is one 
connected whole, look at it from the external 
ocean of m.slter, in which our bodies but lepresent 
so many different poinis. Beli'iid the external 
there is that one vast occ.an of mind, in which 
our minds bub reprHS-*nt so miny difterenb 
whirinools and behind thib is tlie S ml, the Self, 
the Absolute and Perfect. Everything in human 
life points towards this oneness. Our love, our 
eympath}’) kindness, and doing good to others all 
are but expressions conscioas nr unconscious of 
this oneness of man with the nniverse. Consciously 
or unconsciously, every man feels it; consciously 
or unconsciously he tries to express it, that he is 
one with the universal Being and as such every 
80ul his soul, and every body his body', that by 
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injariDg others he iojaree hioiself and by loving 
others, he loves himself. 

This gives rise to a sobtle but unfounded 
question. Shall we lose our individuality when wo 
attain the superconscious stage, the highest point 
of evolution ? The Vedanta questions in its turn, 
are we individuals as yet in the proper sense of 
the term ? Does individuality mean the changing 
element in man or does it apply to the 
unchangeable essence in him ? Do you apply the 
term individuality to the body and mind of man 
which is changing every minute ? If so, there is 
no occasion for the former question inasmuch as 
we are losing or changing our individuality every 
minute of our existence. Think what great 
change have wo, each one of ns, undergone 
eince we were born, think what a change for the 
wicked when he becomes a good member of society, 
or the primitive man when be becomes civilized, 
or think what great change of a barbarous 
individuality when through the process of evolution, 
the ape form changes into the man form ? Do we 
lament the change of individuality in these cases? 
The Vedanta says, by developing your individuality, 
you rise to a point where you became a perfect 
individual. Yon change your apparent individuality, 
for a better and real one. The process of evolution 
is from lawlessness, through law, beyond law ; 
from the unconscious, through the conscious, 
beyond the conscious. Our conscious existence, 
where every action is accompanied with a 
feeling of egoity, does not cover the whole 
of our existence. During sleep or in 
performing actions which are known as the 
automatic actions, there is no feeling of egoity 
present and yet we do exist, though we enter a 
stage which is below the conscious and 
inferior to it. In the highest etage of development 
also there is no feeling of egoity, but it is infinitely 
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snperior to the consoioas. Apparently in a superficial 
view, the highest and the lowest stages of development 
seem to be one and the same but ihere is as 
mnch difference between the two as between dark- 
ness produced by the want of light and darkness 
produced by the excess of light and known 
in science as the polarisation of light. There is 
an illiterate and ignorant man. he enters, and 
comes out a sage, a prophet, a great seer of thought. 
He discovers in himself the eternal fountain-head 
of all knowledge and power ; he finds the kingdom 
of heaven within. " For him, ” say the Vedas, “ all 
doubts [and hankerings] vanish for ever and all 
selfish knots of the heart are cut tasunder, the 
endless chain of cause and effect fades and dies 
for him who attains the Highest.” 

This attaining the super-conscions existence 
has been described in many religions as seeing and 
realising and feeling God. The rapid march of 
reason has proved beyond a doubt, that all our 
ideas of God are perfectly antbropomorpbic, that 
we are creating our own mental representation. 
What is the necessity then for worshipping God ? 
Why shonld I worship my own mental creation ? 
The history of evolution shows bow the idea of 
God grows and develops with the growth of the 
man. Low from feticbism and animism, be comes 
to polytheism and thence to monotheism. Suggested 
by his own dreams or the love of bis dead ancestors, 
or the stupendous forces in nature, the idea of a 
foture existence dawns in his infant mind and he 
tries to peep behind the screen of the senses. 
How, in bis search after the super-sensaous, he 
comes up gradually through the stages of ancestor- 
worship and nature-worship, to the recognition of 
many spirits or gods behind all the different mighty 
forces of nature and lastly how he comes to the- 
oonoeption of one supreme ruler at the head of 
these different gods and pays his homage to Him. 
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Beason will say thab, aibhongh bhis worship of bhe 
supersensuoas was a great motive power in bringing 
onb his powers and developing his mind, yet all 
bhis time ha has been worshipping his own mental 
creations, and now that his eyes have been opened, 
he ought bo discard all these mistaken ideas of 
God. The Vedanta does not deny that all these 
different ideas of God are anthropomorphic bat it 
asks in its tarn, are not nil our ideas of the external 
the same? Gan we ever know the world bat as 
onr mind represents it to ns, and has not science 
proved already that thij senses are deceptive and 
can never know things as they are? Therefore, 
if it is reasonable to reject all our ideao of God 
beoaase they are anthropomorphic, it is reasonable 
also to throw away every other idea from the 
mind, bat how many of iis are willing to do so 
and have the power of doing so ? Then again, thongb 
all that we know of anything are what onr minds 
represent them to be, yet they help us in developing 
ourselves, and bringing us higher and higher. Then 
lastly what the Vedanta has to say in this point 
is that man is not wrong or mistaken in bis 
worshipping all these diftorent ideas of God, only 
he has been travelling from lower to higher truths. 
His progress in his world is not from error to truth 
but from lower .and lower truths to higher and 
higher ones. What is truth for one state of things 
or one plane of existence is not truth for another 
state or another plane and the different ideas of God 
are nothing less than the different views of the 
Absolute, the Infinite from different planes of the 
relative. Supposing, for instance, wo make a joarney 
to the San, oar view of the Sun changes every minnte 
we proceed. With every step in advance we see 
newer and newer vision of the same San. The San 
which appeared to be a bright little diso grows 
larger and larger till at last when we reach the 
San itself, we see the San in its entirety. We know 
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lihe San as it is. The Sun has not changed all 
the time, bat our views of it have changed till at 
last we got the fall view of the laminary. This is 
the progress of man towards the InfiDite. His 
view of the Infinite has never become perfectly 
nil, but through the limitations of his senses, his 
intellect and all, he sees only a little bit of the 
Infinite and warships it as God. The fault is not 
with the Infioite bat with his own limited faculties. 
As he grows, these limitations become less and 
less and he sees the Infinite better and better till 
at last all his limitations fade away as mists before 
the rising Sun, and he grasps the Infinite in its 
entirety; he discovers in himself the Infinite ocean 
of Knowledge and Bliss. This has been beanti- 
tolly expressed in the Vedas. " Two birds of bright 
golden plumage, inseparable companions of each 
other, are sitting on the same tree, the one on 
the higher .and the other on the lower branches of 
it.” The upper bird not caring to taste the sweet 
and bitter fruits of the tree, sits majestic on bis 
own glory and sees the lower one tasting the fruits. 
As the lower bird gets the taste of the bitter fruit 
of the tree, he grows disgusted and looks up to the 
splendid vision above him of the upper bird and 
draws himself nearer to him. Hi' forgets again the 
glorious vision in his love for the fruits of the tree 
and goes on tasting them as before till be tastes 
another bitter fruit. He grows disgusted again 
and advances a little more towards the bright vision 
before him. So on he advances till at last when 
be reaches the upper bird, the whole vision changes 
and be finds himself to be the upper bird who was 
sitting in all splendour and majesty all the time. 

The goal being thus the same in all religions 
the Veda7ita has no quarrel with any. It looks 
upon all the different religions as so many differ* 
«nt ways for attaining that one indivisible ocean 
'Of Koowledge acd Bliss. “As the different rivers. 
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having their sources in different mountains, roll’ 
down through crooked or straighti paths and at last 
come into the ocean — so all these various creeds 
and religions taking their start from different stand- 
points and running through crooked or straight 
courses, at last come onto Thee, Oh, Lord.” The 
Vedanta condemns nobody, for it looks upon man 
not as he is at the present moment, but vrhat he 
really is. It reaches that sooner or later every man 
will discover his real nature and will know himself 
as the source of all knowledge, power and hliss. 
Will or nil, every man is advancing towards that 
through every act that he is doing here. The 
worker by doing good to others, the philosopher by 
developing his reason, the lover of God by deve- 
loping and directing his emotions, all, all will attain 
the super-conscious plane, the highest stage of deve- 
lopment. What if a man be an atheist or agnostic ? 
The question is, is he sincere and is he ready to 
sacrifice himself for the good of others and for the 
truth that he has known? ’She Vedanta there 
is no fear for him. He will come to higher and 
higher truths and ultimately attain the highest. 
Allow infinite variation in religious thoughts. 
Follow your own but do not try to bring everybody 
to the same opinion. It can never be, for is not 
unity in diversity the law of nature ? And is not 
the goal the same though the roads are different ? 
Do not make yourself the standard for the universe 
but know that Unity forms the background of this 
nniverse and whatever way man might travel, at last- 
he will arrive at that. 



THE VEDANTA FOR THE WORLD* 

By SWAMI VIVEKANANDA. 


EEtilGION — OUH LIPE PEINCIPLE 

/\ VERY small amoant of religious work 
/^\ performed brings a very large amount of 
result” — are the eternal words of the author 
of the Gita, and if that statement wanted an 
illustration, in my bumble life I am finding 
every day the truth of that great saying. My work, 
gentlemen of Kunibakonam, has been very insigni- 
ficant indeed, but the kindness and the cordiality 
of welcome that have met mo at every step of 
my journey from Colombo to this city are simply 
beyond all expectations. Yet, at the same time, it 
is worthy of our traditions as Hindus, it is worthy 
of our race ; for here we are the Hindu race, 
whose vitality, whose life-principle, whose very soul, 
as it were, is in religion. I have seen a little of 
the world, travelling among the races of the 
West and the East ; and everywhere I find among 
nations one great ideal which forms the backbone, 
so to speak, of that race. With some it is politics, 
with others it is social culture ; others again have 
intellectual culture and so on for their national 
background. But this, our mother-land, has religion 
and religion alone for its basis, for its backbone, 
for the bedrock upon which the whole building 
of its life has been based. Some of you may 
remember that, in my reply to the kind address 
which the people of Madras sent over to me in 
America, I pointed out the fact that a peasant in 

* Speech by Swami Vivekanaada at Kumbakonam, 
Madras, on his return in 1897 from the Chicago Parliament 
of Religions. 

13 
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India has, in many respeofes, a better religions 
ednoation than many a gentleman iu the West, and 
to-day beyond all doubt, I myself am verifying my 
own words. There was a time when I would feel 
rather discontented at the want of information 
among the masses of India and the lack of thirst 
among them for information, but now I understand 
it. Where their interest lies, they are more eager 
for information than the masses of any other race 
that I have seen or have travelled among. Ai-k 
onr peasants about the momentous political changes 
in Europe, the upheavals that are going on in 
European society. They do not know anything 
of these, nor do they care to know ; but those very 
peasants, — even in Ceylon, detached from India in 
many ways, cut off from a living interest in India 
— I found the very peasants workiug in the fields 
there had already known that there was a Parlia- 
ment of Heligions in America, and that one of their 
men had gone over th«>re, and that he had some 
success. Where therefore, their interest is, 
there they are as eager for information as any 
other race; religion is the one and the sole interest 
of the people in India. I am not just now dis- 
cussing whether it is good to have the vitality of 
the race in religious ideals or in political ideas, but 
so far it is clear to us, that for good or for evil, our 
vitality is concentrated in our religion. You cannot 
change it. You cannot destroy one thing and put 
in its place another. Yon cannot transplant a 
large growing tree from one soil to another and 
make it immediately take root there. For good 
or for evil the religious ideal has been flawing 
into India for tbousaods of years; for good or 
evil the Indian atmosphere has been filled with 
ideals of religion for shining scores of centuries ; for 
good or evil we have been born and brought np in 
the very midst of these ideals of religion till it has 
entered into our very blood, and tingles with every 
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drop of ifc in our veins, and has become one with 
our constitution, become the very vitality of our 
lives. Can you give such a religion up without the 
rousing of the same energy in reaction, without filling 
the channel which that mighty river has out out for 
itself in the course of thousands of j ears? Do yon 
want that the Gange.s should go back to its icy bed and 
begin a now course ? Even if that were possible 
it would be impossible for this country to give up her 
characteristic course of religions life and take up a 
new career of politics or something else for herself. 
You can only work under the law of least resistance, 
and this religious line is the line of least resistance 
in India. This is the line of life, this is the line of 

growth, and this is the line of well-being in India to 

follow the track of religion. 

THIS WORLD— THE (40 AL OF OTHERS 

Aye, in other countries, religion is only one of 
the mariy necessities in life. To use a common 
illustration whk-h I am in the habit of using, my 
lady has many things in her parlour, and it is the 
fashion now-a-days to have a Japanese v.ase, and 
she must procure it ; it does not look M’ell withont 
it. So ray lady, or my gentleman, has many other 
occupations in life ; a little bit of religion also must 
coma in to comnlete it. Conseijnently she has a 
little religion. Politics, social improvement, in one 
word, this world, is the goal of the rest of mankind 
and God and religion come in quietly as the helpers' 
ont of the world ; their God is, so to speak, the 
‘being who helps to cleanse and to furnish this world 
of ours; — that is, apparently, all the value -of God 
for them. Do you not know how, for the last 
hundred or two hundred years, you have been hearing 
again and again ont of the lips of men who ought to 
have known better, from the months of those who 
pretend, at least, to know better, that all the 
-arguments they produce against this Indian religion 
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of ou'd is this, — that onr religion does not conduce 
to well-being in this world, that it does not bring 
to us handfuls of gold, that it does not make 
roblers of nations, that it d'^es not make the strong 
stand upon 'jhe bodies of the weak, and feed 
themselves with the life’s blood of the weak. 
Certainly our religion does not do that. It cannot 
march co’eorts, under whose feet the earth trembles, 
for the purpose of desftuclion and pillage and the 
ruin .tiou of races. Therefore they say — what is 
there in this lehgiop ? It does not bring any 
grist to the grinding mill, any strength to the 
muscles. Whet is there in such a religion? 

OURS THE oxr.y TRUE RELIGION, DECAUSR IT GOES 
BEYOND THE WORLD 

They little dream that, that is the very argument 
with which we prove our religion to be good and true. 
Ours is the true religion because it does not make 
for this world. Ours is the only true religion 
because this little sense world of three days’ duration 
is not to he, accotcling to it, the end and aim of all, 
is not to be our great goal. This little earthly horizon 
of a fen feet is not Ihat which bounds the view of our 
religion. Ours is awaj bejond, and still bejond ; 
bejond the “ense, bejond space, and beyond time, 
awaj, awaj bejond all, nothing of this world is left 
there and the universe itself becomes like one drop in 
the transcendent ocean of the gloij’ of the soul. 
Ours is the true religion bpcause it teaches that 
God alone is tiue, and that this world is false and 
fleeting, and that all your gold is dust, and that all 
your power is finite, and that life itself is often times 
an evil ; therefore it is that ours is the true 
religion. Ours is the true religion because, above 
all, it teaches renunciation, and stands up with the 
wisdom of ages to tell and to declare to the 
nations who are mere children of yesterday in 
comparison with the hoary antiquity of the wisdom> 
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tbat our ancestiorB have discovered for us here in 
India — to tell them in plain words, “ Children, yon 
are slaves of the senses ; there is only flnitenesB 
in the senses ; there is only ruination in the senses; 
the three short days of luxury here being only 
ruin at last. Give it all up, renounce the 
love of the senses and of the world ; that is the 
way of religion. ” Through renunciation is the way 
to the goal and not through eniu>tnent. Therefore, 
ours is the only true religion. Aye, it is a curious 
fact that, while nations after nations have come 
upon the stage of the world, played their parts 
vigorously for a few moments nnd died almost 
without leaving a mark or a iij'ple on iLe ocean 
of time, heie we are, luing, as it were, aa eternal 
life. They talk a great deal of the new theories 
about the survival of the fittest, and they think 
that it is the strength of tho inubcle which is 
the fittest to survive. If that uere true, any one 
of the aggressively known old-wor'd nations would 
have lived in glory to-day, and we, the weak Hindus — 
an young English lady once fold too, what have the 
Hindus done ; they never even coiMjue' ed one single 
race! — even this race, which never conquered even 
one other race or nation, lives here three hundred 
million strong. And it is not nil true all that its 
energies are soent, that ativism has '-ei/pd upon every 
bit oMts body; — that is not true. There is vitality 
enough, p^nd it comes out in torrents and deluges when 
the time is ripe and requires ir. 'We have, as it 
were, thrown a challenge to the whole wot Id from 
the most ancient times. In the West they are 
trying to solve the problem how much a man can 
possess, and we are trying here to solve the problem 
on how little a man can live. This struggle and 
this difference has to go on still for some centuries. 
But if history has any truth in it, and if prog- 
nostications ever prove true, it must be that those 
who train themselves to live on the least supply of 
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tbingB and to control themselves well, will, in the' 
end, gain the battle, and that all those who run 
after enjoyment and luxury, however vigorous they 
may seem for the moment, will have to die and 
become annihilated. 

THE VEDANTA ALONE CAN CURE THE EVILS 
OF THE WEST 

There are times in the histoiy of a man’s life' 
nay in the history of the lives of nations, when 
a sort of world-weariness becomes painfully predomi- 
nant. It seems that such a tide of world-weariness 
has come upon the Weetern World. There too 
they have their thinker^, gi’eat men ; and they are 
already finding out that it is all vaii'ty of vanities, 
this race after gold and power: many, nay most, 
cultured men and women there are already weary of 
this competition, this struggle, this brnlaliby of their 
commeieial civilisation, and they are looking forward 
towards something better. There is a class which 
still clings on to political »od social changes as 
the onlj panacea for the evils in Europe, hot 
among the great thinkers there other ideals are 
growing. Thes ha\e found out that no amount 
of pol’tical or social manipulation of human condi 
tions can cure the evils of life. It is a change of 
the soul i'self for the better tint alone will cure 
the evils of life. No amount of foice, or govern- 
meni, or legislative ci nelt^ will change the conditions 
of a race, but it is spiritual culture and ethical 
culture alone that can change wrong racial tendencies 
for the better. Thus, these races of the West are 
eager for some new tbonght, for some new philosophy ; 
the religion they have had, Christianity, although 
imperfectlv understood and good and glorious in 
many rpapocts, is, as understood hitherto, found to 
be insufficient. The thoughtful men of the West 
find in our ancient philosophy, especially in the 
Vedanta, the new impulse of thought they are 
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seeking, the very spiritaai food and drink they are 
hangering and thirsting for. And it is no wonder. 

THE VEDANTA ALONE IS THE UNIVERSAL RELIGION 
FOR MANKIND 

1 have heoome used to hear all sorts of wonderful 
claims pub forward in favour of every religion under 
the sun. You have also heard, quite within recent 
times, claims put forward in favour of Christianity by 
a great frind of mine, Dr. Barrows, that Christianity 
is the only universal religion. Let me Cunsider 
this question a while and lay before jou my 
reasons why 1 think that it is the Vedcmta, and 
the Veda7ita alone that can become the universal 
religion of man, and that none else is htted for 
that role. 

FOR IT IS NOT BUILT ROUND THE LIFE OF ANY 
PERSONAL FOUNDER 

Excepting our own, almost all the other great 
religions in the world are inevitably connected 
with the life or lives of one or more founders. 
All their theories, their teachings, their doctrines 
and their ethics are built round the life of a 
personal founder from whom they get their sanction, 
their authority, and their power ; and strangely 
enough upon the hiotoricality of the founder’s life 
is built, as it were, all the fabric of such religions. 
If there is one blow dealt to the historicality of 
that life as has been the case in modern times 
with the lives of almost all the so-called founders 
of religion — we know that half of the details of 
such lives is not now secionsly believed in and that the 
other half is seriously doubted — if this becomes the 
case, if that rock of historicality, as they pretend to 
call it, is shaken and shivered, the whole building 
tumbles down, broken absolutely, never to regain 
its lost status. Everyone of the great religions in 
the world excepting our own is built upon such 
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historical characters ; bat oars rests apon principles* 
Inhere is no man or woman who can claim to 
have created the Vedas. They are the embodiment 
of eternal principles ; sages discovered them ; and 
now and then the names of these sages are mentioned, 
just their names ; we do not even know who or 
what they were. In many cases we do not know 
who their fathers were, and almost in every case 
we do not know when and where they were born. 
Bat what cared they, these sages, for their names? 
They were the preachers of principles, and they 
themselves, as far as they went, tried to become 
illustrations of the principles they preached. At 
the same time, jast as onr God is an impersonal and 
yet a personal God so is our religion, a most 
intensely impersonal one, a religion based upon 
principles, and j'et it has an infinite scope for the 
play of persons ; for what religion gives you more 
incarnations, more prophets and seers and still 
waits for infinitely more? Sa;,s the Bhagavad Oiia 
that Incarnations are infinite, leaving ample scope 
for as many as jou like to come. Therefore if any 
one or more of these iJersons in India’s religious 
history, any one or more of these Incarnations, and 
any one or more of our prophets, are proved not 
to have been historical, ‘t does not injure our 
religion a bit ; even then it remains, there firm 
as ever, because it is based upon principles, and 
not on persons. It is vain to try to gather all 
the principles of the world around a single personality. 
It is difficult to make them gather together even 
around eternal and universal principles. If it ever 
bpcomes possible to bring the largest portion 
of humanity to one way of thinking in regard to 
religion, mark you, it must be always through 
principles and not through persons. Yet, as I 
have said, our religion has ample scope for the 
authority and infiuence of persons. There is that 
most wonderful theory of Ishta, which gives you 
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the fullest and the freest choice possible among 
these great religious personalities. You may take 
up any one of the prophets or teachers as your 
guide and the object of yonr special adoration; 
you are even allowed to think that be whom 
you have chosen is the greatest of the prophets, 
the greatest of all the Avatavas ; there is no 
barm in that, but yon must keep on a firm 
background of eternally true principles. The 
strange fact is hare, that the power of Incar- 
nations has been holding good with us only so 
far .as they are illustrations of the principles in 
the Vedas. The glory of S*"! Krishna is that he 
has been the best preacher of our eter’’al religion 
of principles and the best commentator on the 
Vedanta that ever lived in India. 

IT IS IN HARMONY WITH SCIENCE 

The second claim of the Vedcinla upon the 
attention of the world is that, of all the 
scriptures in the world, it is the one scripture 
the teaching of which is in entire harmony with 
the results that have been atlained by the modern 
scientific investigations of external nediire. Two 
minds in the dim p.ist ol liistory, cognaf.n to 
each other in form and kin.ship and Rjmpathy, 
started, being placed in different circnmstauces, 
for the same goal through di.'fiTent routes-. The 
one was the ancient ITindii mind, the other the 
ancient Greek mind. The latter started in search 
of the goal beyond by analysing the e.xlernal 
world. The former started by analysing the 
internal world. And even through the various 
vicissitudes of their history, it is easy to make 
out these two vibrations ^of thought tending to 
produce similar echoes from the goal beyon d. It 
seems clear that the conclusions of modern 
materialistic science can be acceptable, harmoniously 
with their religion, only to the Vedantms, or 



202 


ASPECTS OF THE VEDANTA 


Hindus as they call thorn. It seems clear that 
modern materialism can hold its own, and at the 
same time approach spirituality by taking up the 
conclusions of the Vedanta. It seems to us, and 
to all who care to know, that the conclusions of 
modern science are the very conclusions the 
Vedanta reached ages ago ; only in modern 
science, they are written in the language of matter. 
This, then is another claim of the Vedanta upon 
modern "Western minds, its r^itionality, the 
wonderful rationalism of the Vedanta. I have 
myself been told by some of the best scientific 
minds of the day in the "West how wonderfully 
rational the oonolusious of the Vedanta are. I 
know one of them personally who scarcely has 
time to eat his meals, or go out of his laboratory, 
and who yet would stand by tlie hour to attend 
my lectures on the Vedanta ; for, as he expresses 
it, they are so soientifle, they so exactly 
harmonise with the aspirations of the age and 
with the conolusious which modern science is 
coming to at the present time. Two snob 
scientific conclusions drawn from Comparative 
Religion, I would specially like to draw your 
atteunioa to; the one beats upon the idea of the 
oneness of things. 

UNIVERSALITIES OF RBLTG50NS AND TOLERATION 
RECOGNISED BY THE VEDANTA ALONE 

We observe in the histones of Babylone and 
among the Jews an interesting religious phenomenon 
happening, We find that each of those Babylonian 
and Jewish peoples were divided into so many 
tribes, each tribe having a god of its own, and 
that tlieso little tribal gods bad often a generic name. 
The gods among the Babylonians were all called 
Baals, and among them, Baal Merodao was the chief. 
In course of time, one of these many tribes would 
conquer and assimilate the other racially allied 
tribes, and the natural result would be that the 
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god of the congaering tribe would be placed at the 
head of all the gods of the other tribes. Thus the 
so-called boasted monotheism of the Semites was 
created. Among the 'Jews, the gods went hr the 
□ame of Moloch. Of these, there was one Moloch 
which belonged to the tribe called Israel, and he 
was called the Moloch Yahva, or Moloch Yava. 
Then this tribe of Israel slowly conquered some of 
the other ti ibes of the same race, destroyed their 
Molochs, and declared its own Moloch to he the 
Sopreme Moloch of all the Molochs. And I am 
sure most of you know tho amount of bloodshed, of 
tyranny, and of brutal savagery, that this religious 
conquest entailed. Later on, the Btbvlonians tried 
to destroy this supremacy of Moloch Yahva, but 
could not succeed. It seems to me that such an 
attempt at tiihal self-assertion in religions matters 
might have taken place on the frontiers of India 
also. Here loo all the various tribes of the Aryans 
might have come into conflict with one another for 
declaring tho supremacy of their several tribal 
gods; but India's history was to be otherwise, was 
to be different from that of the Jews. India was 
to be alone tho laud — of all lands — of toleration 
and of spiritu ility, and therefore the light between 
tribes and (heir gods did not take place long here; 
for one of the gr''ateRt sigesthat was ever born 
anywhere found out here io India even at that 
distant tims — which history cannot reach — tradition 
itself dares not to peep into the gloom of that past 
when the sages arose — and declared, “ He who 
exists is one, the sages call him variously " — Ekavi 
sat vipra bahudha vadanti — one of the most memor- 
able sentences that was ever uttered, one of the 
grandest of truths that was ever discovered ; and 
for us Hindus, this truth has been the very back- 
bone of our national existence. For throughout the 
vistas of the centuries of national life, this one 
idea, Elcam sat vipra bahudha vadanti, comes 
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down, gaining sfarengtlh and vigour as it rolls along, 
gaining in volume and in fulress, till it has per- 
meated the whole of our national existence, till it is 
mingled in our blood, and has become one with us 
in every grain. We love that grand truth in every 
grain, and our country has become the glorious land 
of religious toleration. It is here and here alone 
that they build temples and churches for the 
religions which have come in with the object of 
condemning our own religion. This is one very 
great principle that the world is waiting to learn 
from ns. Aje, yon little know how much of intoler- 
ance is yet abroad. It struck me more than once 
that I would have to leave my bones on foreign 
shore owing to the prevalence of religious intoler- 
ance. Killing a man is nothing for religion’s sake; 
to-morrow they may do it in the very heart of the 
boasted civilisation of the West, if to-day they are 
not really doing so. Outoasting in its most horrible 
forms would often como down upon the head of a 
man in the West, if he dared to say a word against 
his countrj's accepted religion. They talk glibly 
and smoothly here in crilicisni of our caste laws. If 
you go to the West and live th‘,ro as I have done, 
you will know that even the biggest professors yon 
hear of are arrant cowards and dare not bell, for 
fear of public opinion, a. hundredth part of what 
they hold to be really true in religious matters. 

Therefore the world is waiting for this 
grand idea of universal toleration. It will be 
a great acquisition to civilisation. Nay, no civilisa- 
tion can exist long unless this idea enters it. 
No civilisation can go on growing before fanati- 
cism stops and bloodshed stops and brutality stops. 
No civilibation can begin to lift up its head until 
we look charitably upon each other, and the first 
step towards that much-needed charity is to look 
charitably and kindly upon the religious convictions 
of each other. Nay more, to understand that not 
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only should we be charitable towards each other 
bat positively helpful to each other, however different 
our religious ideas and convictions may be. And 
that is exactly what we in India do, as I have 
just related to you. It is here in India that Hindus 
have built and are still building churches for 
Christians, and mosques for Mrihomedans. That 
is the thing to do. In spite of their hatred, in 
spite of their brutality, in spite of their cruelties 
in spite of their tjranny, and in spite of the 
filthy language they are alwajs given to uttering, 
we will and we must go on building churches 
for the Chrisfians and mosques for the Mahomedans 
till we conquer through lore — till we have demon- 
strated to the world that love alone is the fittest 
thing to survive and not hatred, that it is gentle- 
ness that has the strength to li^e on and to fructify, 
but not mere brutality and ph\sical force. 

THE SPIRITUAL ONENESS OB’ THE WHOLE UNIVERSE 
The other great idea that the world wants from 
08 to-day, the tbinhine part of Europe and the 
whole world — more, perhaps, the lower classes than 
the higher, more the masses than the cultured, 
more the ignorant than the educated, more the 
weak than the strong — is that eternal grand idea 
of the spiritual oneness of the whole universe. I 
need not tell you to-day, men from this Madras 
Universitj , how the modern researches of Europe 
have demonstrated through physical means the 
oneness and the solidarity of the whole universe, 
how, physically speaking, you and I, the sun 
and the moon and the stars, are all but little 
waves or wavelets in the midst of an infinite ocean of 
matter, and how Indian psychology had demonstrated 
ages ago that, similarly, both body and mind are 
bat mere names or little wavelets in the ocean 
of matter, — the samashti, and how, going one step 
further, it is shown in the Vedanta that, behind 
t hat idea of the unity of the whole show, the real 
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sonl is also one. There is bat one Soal throughont 
the universe, all is bat one existence. This great 
idea of the real and basic solidarity of the whole 
aniverse has frightened many, even in this country; 
it even now finds sometimes more opponents than 
adherents ; I tell you, nevertheless, that it is the 
one great life-giving idea which the world wants 
from us to-day and which the mute masses of 
India want for their uplifting, for none can regenerate 
this land of ours without the practical application 
and effective operation of this ideal of the oneness 
of thiogs. The rational West is earnestly bent upon 
seeking oat the rationality, the raison d’etre of all 
its philosophy and its ethics; and you all know 
well that ethics cannot be derived from the mere 
sanction of any personage, however great ai.d divine 
he may have been, — of one who having been born 
bat yesterday has had to die a few minutes after. 
Such an explanation of the authority of ethics no 
more appeals to the highest of the world’s thinkers; 
they want something more than human sanction 
for ethical and moral codes to be binding; they 
want some eternal principle of truth as the sanction 
of ethics. And where is that eternal sanction to 
be found except in the only infinite reality that 
exists, in you and in me and in all, in the self, 
in the Soul ? The infinite oneness of the soul is 
the eternal sanction of all nioi.ility, that you and 

I are not only brotheri even literature voicing 

man’s straggle towards freedom, children have 
preached that for you — bat that you and I are 
really one. This is the dictate of Indian philosophy. 
This oneness is the rationale of all ethics and all 
spiritaality. Qarope wants it to-day just as much 
as our dowu-trodden masses do, and this great 
principle is even now unconsciously forming the 
basis of all the latest political and social aspirations 
that are coming up in Elngland, in Germany, in 
France, and in America. And mark it, my friends. 
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fcbat} ia and Ijht'ongh all the literature voicing man’s 
struggle towards freedom, towards universal freedom, 
again and again you find the Indian Vedantic ideals 
coming out proininentlj'. In some cases, the writers 
do not know the source of their inspiration, in 
some cases, they try to appear very original, and a 
few there nre bold and grateful enough to mention 
the source and Hcknnwledge their indebtedness to it. 

FAITH IN OURSELVES— THE SECRET OF 
ALL GREATNESS 

My friends, when I was in America, I beard it 
once complained that I was preaching too much 
of Advaita, and too little of Dualism. Ajelknow 
what grandeur, what ocean of love, what infinite, 
ecstatic blessings and joy there are in the dualistic 
love-theories of worship and religion. I know it 
all. But this is not the time with us to .weep even 
in joy, we have had weeping enough ; no more, is 
this the time for ns to become soft. This soft- 
ness has been on us till we are dead ; we have 
become like masses of cotton. What our country 
now wants are muscles of iron and nerves of steel, 
gigantic wills which nothing can resist, which can 
penetrate into the mysteries and the secrets of the 
univerr-p, and will accomplish their purpose oven if it 
meant going down to the bottom of the ocean and 
meeting death face to face in every fashion. That is 
what we want, and that can only be created, 
established- and strengthened by understanding and 
realising the ideal of the Advaita, the ideal of the 
oneness of all. Faith, faith, faith in ourselves, 
faith, faith in God, this is the secret of greatness. 
If you have faith in all the 330 millions of your 
mythological gods and in all the gods which 
foreigners have now and again sent into your midst, 
and still have no faith in yourselves, there is no 
salvation for you. Have faith in yourselves, and 
stand upon that faith and be strong ; that is what 
we need. Why is it that we 300 millions of people 
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havfa been ruled for the last one thousand years hy 
any and every handful of foreigners who chose to 
walkover our proabrate bodies? Because they had 
faith in themselvea and we had nut. What did I 
learn m the Weat, and what did I see behind those 
talks of frothy nonsense of the Christian religious 
sects I'lyirg that man was a fallen and hopelessly 
fallen sinner ? There, inside the national hearts 
of both Europe and Aiuerica resides the tremendou.s 
power of the men’s f.aith in themselves. An English 
boy will tell you- — ‘‘ 1 .im an Englishman, and I 
will do any thing. ” The American hoy will tell 
you the same, aud so will every European boy. 
Gan our hoys s<y the same thing here? No, 
not even the boys’ fitheis. We have lost faith 
in ourselves. Tha,.pfore to preaeh the Advaita 
aspect of the Vedanta is nteea=.ary to rouse up 
the hearts of men, to show them the glory of their 
souls. It is the<'8foi'e that 1 preach this Advaita. 
and I do so not as a sectarian but upon universal 
and widely' acceptable grounds. 

THERE IS DIVINITY llESIDINCt IN EVERY THING 

It is easy to And out the way of reconciliation 
that will nob hurt the dualist or the (pialifled 
monist. There is not one system in India which 
does nob hold the doctrine that God is within, that 
divinity resides with all things. Every one of our 
Vedantic systems admits that .ail purity and perfection 
and atrength are in the soul already. According 
to some, this perfection sometimes becomes, as it 
were, conlracted, and at other times it becomes 
expanded again. Yet it is there. According to the 
Advaita, it neither contracts nor expands, bat 
becomes h'dden and uncovered now and again. 
Pretty much the same thing in effect. The one 
may be a more logical statement than the other, 
but as to the result, the practical conclusions, 
both are about the same; and this is the one 
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central idea which the world stands in need of, 
and nowhere is the want more felt than in this, 
onr own motherland. 

OURSELVES RESPONSIBLE FOR ALL OUR MISERIES 

Aje, my friends! I must tell you a few 
harsh words. 1 read in the newspapers, when 
one of our poor fellows is murdered or ill-treated 
by an Englishman, how the howls go all over the 
country ; I read and weep, anil the next moment 
comes to my mind the Question who is responsible 
for it all. As a Vedantist 1 cannot but put that 
question to mjself. The Hindu is a man of 
introspection, be wants to see things in and 
through himself through the subjective vision. 1 
therefore ask mjself who is responsible, and the 
answer comes every time, “Not the English, No! 
they are not responsible. It is we who are 
responsible for all our misery and all our 
degradation, and we alone are responsible.” 
Our aristocratic ancestors went on treading the 
common masses of our country under foot, till 
they became helpless, till, under this torment, the 
poor people neaily forgot that they were human 
beings. They have been compelled to be merely 
hewers of wood and drawers of water for cent- 
uries. so much so that they are made to believe 
that tbej are born as slaves, born as hewers of 
wood and draweie of water. And if anybody 
says a kind word for them, with all our boasted 
education of modern times, I often find our 
men shrink at once from the duty of lifting op 
the down-trodden. 

HEREDITY NO ARGUMENT TO PROVE OUR 
WEAKNESS 

Not only so, but 1 also find that all sorts 
of most demoniacal and brutal arguments, culled 
from the crude ideas of hereditary transmission 
and other such gibberish from the Western world, 

14 
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are brought forward in order to brutalise and 
tyrannise over the poor all the more. In the 
Parliament of Religions in America, there came 
among others a young man, a Negro-born, a real 
African Negro, and he made a beautiful speech. 

I became interested in the young man, and now 
and then talked to him, but could learn nothing 
about him. But one day in England, I met some 
Americans and this is what they told me — that 
this boy was the son of a Negro chief in the 
heart of Africa, and that one day another chief 
became angry with the father of this boy and 
murdered him and murdered the mother also to 
be cooked and eaten ; but that the boy fled. 
And after passing through great hardships, 
travelling through a distance of several bucdreds 
of miles, be reached the sea-shore, and that 
there, he was taken into an American vessel and 
brought over to America. And this boy made 
that speech ! After that, wbat was I to think of 
your doctrine of heredity! 

PROCLAIM THE GOD IN YOU AND BE GREAT 
Aye, Brahmins ! — If the Brahmin has more 
aptitude for learning on the ground of heredity 
than the Pariah, spend no more money on 
Brahmin’s education but spend all on the Pariah. 
Give to the weak, for there all the gift is needed. 
It the Brahmin is born clever, be can 

educate himself without help. If the others 
are not born clever, let them have all the 
teaching and the teachers they want. This is 
justice and reason as I understand. These 
our people, therefore, require to bear and to 
know what they really are, these down-trodden 
masses of India, Yea, let every man and woman 
and child, without respect of caste or birth or 
weakness or strength, bear and know that behind 
the strong and the weak, behind the high and 
the low, behind every one, there is that Infinite 
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Soul assuring the infinite possibility and the 
-infinite capacity of all to become great and 
good. Let ns proclaim to every soul — Uttishthata 
Jagratta, prapya varan nibodhata — "Arise, awake 
and stop not] till the goal is reached.’’ Arise, 
awake ; awake from this hypnotism of weakness. 
Notie is really weak; the soul is infinite, 
omnipotent, and omniscient. Stand up, assert 
yourself proclaim the God within you, do not 
deny. Too much of inactivity, too much of 
weakness, too much of hypnotism, has been and 
is upon our race. O ! ye modern Hindus, 
de-hypnotise yourselves. The way to do that is 
found in your sacred hooks. Teach yourselves, 
teach every one his real nature, call upon the 
sleeping soul to see how it rises. Power will 
come, glory will come, goodness will come, purity 
will come, and every thing that is excellent will 
come, when this sleeping Soul is roused to self- 
conscious activity. Aye, if there is anything in 
the Gita that I like, it is these two verses, 
coming out strong, as the very gist, the very 
essence of Krishna’s teaching — “ He who sees 
the Supreme Lord dwelling alike in all beings, 
the Imperishable in things that perish, sees 
indeed. For seeing the Lord as the same, 
everywhere present, he does not destroy the Sell 
by the Self, and then he goes to the highe.st goal.’ 

GROWTH, EXPANSION AND DEVELOP.MENT ON 

national lines 

Thus there is a great opening for the 
Vedanta to do beneficent work both here anc 
elsewhere. The wonderful idea of the samenese 
and omnipresence of the Supreme Soul has tc 
be preached for the amelioration and elevation ol 
the human raoe, here as elsewhere, — where vei 
there is evil and wherever there is ignorance anc 
want of knowledge, I have fonnd out in mj 
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experience that, as onr scriptures say, all evil 
comes by relying upon differences, and that all 
good comes from faith in equality, in the under- 
lying sameness and real oneness of things. This 
is the great Vedaniic ideal. To have the ideal is 
one thing, and to apply it practically to the 
details of daily life is quite another thing in 
every case. It is very good to point out an 
ideal, but where is the practical way to reach 
it ? Here naturally comes the difficult question 
which has been uppermost for centuries in the 
minds of our people, the vexed question of caste 
and social reformation. I must frankly let this 
audience know that T am neither a caste-breaker 
nor a mere social reformer. I have nothing to 
do directly with jour castes or with social 
reformation. Live in any caste yon like, but 
that is no reason why jou should hate another 
caste 01 another man. It is love and love alone 
that I preach, and I base my teaching on the 
great Vedantic truth of the sameness and 
omnipresence of the Soul of the Universe. For 
the last one hundred years nearly, our country 
has been flooded with social reformers and various 
social reform proposals. Personally, I have no 
fault to find with these refoimers. Most of them 
are good well-meaning men, and their aims too 
are very laudable on certain points ; but it is 
quite a patent fact that these one hundred years 
of social reform has produced no permanent and 
valuable result appreciable throughout the 
country. Platform speeches have been sent out 
by the thousand, denunciations have been 
hurled upon the devoted head of the Hindu’ 
race and its civilisation in volumes after volumes 
and yet no good practical result has been 
achieved ; and where is the reason for that ? 
The reason is not hard to find. It is in the 
denunciation itself. In the first place, fas I told 
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you before, we znosb fery to keep our historically 
acquired character as a people; 1 grant that we 
have liO take great many things from other 
nations, that we have to learn many lessons 
from outside ; but I am sorry to say that most 
of our modern reform-movements have been 
inconsiderate imitation of Western means and 
methods of work, and that surely will not do 
for India ; therefore it is that all our recent 
reform movements have had no result. In the 
second place, denunciation is not at all the way 
to do good. That there are evils in our society 
even the child ca-i see, and what society is 
there where there are no evils. And let me 
take this opportunity, my countrymen, of telling 
you that in comparing the different races and 
nations of the world I have been among, I 
have come to the conclusion that our people are, 
on the whole, the most moral and the most 
highly godly, and our institutions are, in their 
plan and purposes, best situated to make man- 
kind happy. I do not therefore want any 
reformation. My ideal is growth, expansion, 
development on national lines. As I look back 
upon the history of my country, I do not find, 
in the whole world, another country which has 
done quite so much for the improvement of the 
human mind. Therefore, I have no words of 
condemnation for my nation. I tell them “ You 
have done well : only try to do better.” Great 
things have been done in the past in this land ; 
there is both time and room for the greater 
things to be done. I am sure you know that 
we cannot stop. If we stop, we die. We have 
either to get forward or to go backward. We 
have either to progress or to degenerate. Oui 
ancestors did great things in the past, but wc 
have to grow into fuller life and march on ever 
'beyond their great achievements. How can 
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\<re now go back and degenerate onrselves ?“ 
That cannot be; that must not be; going back 
will lead na to national decay and death. 
Therefore, let ua go forward and do yet greater 
things, that is what 1 have to tell yon, I am 
no preacher of any momentary social reform. 
1 am not trying to remedy evils. 1 only ask 
you to go forward and to complete the practical 
realisation of the scheme of human progress that 
has been laid out in the most perfect order by 
oar ancestors. I only ask yon to work to 
realise more and more the Vedantic ideal of the 
solidarity of man and his inborn divine nature. 
Had I the time, I would gladly show you how 
every bit of what we have now to do was laid 
out years ago by our ancient law-givers, and 
how they actually anticipated all the different 
changes that have taken place and are still to 
take place in our national institutions. They 
also were breakers of caste, but they were not 
like our modern men. They did not mean by 
the breaking of caste that all the people in the 
city should sit down together to a dinner of beef- 
steak and champagne, nor that all fools and 
lunatics in the country should marry when, where, 
and whom they chose, and reduce the country to a 
lunatic asylum, nor did they believe that the 
prosperity of a nation is to be gauged by the 
number of husbands its widows get. I am yet to 
see such a prosperous nation. 

THE IDEAL MAN IS THE BRAHMIN 

The ideal man of our ancestors was the 
Brahmin. In all our books stands out prominently 
this ideal of the Brahmin. In Europe, there is 
My Lord the Cardinal who is struggling hard and' 
speeding thousands of pounds to prove the nobiltiy 
of his ancestors, and he will not be satisfied until' 
he has traced his ancestry to some dreadfal 
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tyrant, who liv^sd on a hill, and watched the 
people passing through the streets, and, whenever 
be had the opportunity, sprang out on them and 
robbed them. That was the business of these 
nobility-bestowing ancestors, and My Lord Cardinal 
is not satisfied until he can trace his ancestry 
to one of these. In India, on the other band, 
the greatest princes seek to trace their descent 
to some ancient sage, dressed in a bit of loin- 
cloth, living in a forest, eating roots, and 
studying the Vedas. It is there that the Indian 
prince goes Co trace his ancestry. You are 
high caste when you can trace your ancestry to 
a Bisbi, and not before tb->t. Our ideal of high 
birth, therefore, is different from that of others. 
Our ideal is the Brahmin of spiritual culture and 
rennoiation. 

WHAT IS TRUE BRAHMIN-NES8 7 

Bv the Brahmin ideal what do I mean? 
The ideal Brahminness is that in which worldiness 
is altogether absent and true wisdom is abond- 
antly present. This is the ideal of the Bindu 
race. Have you not beard bow it is declared 
that he, the Brahmin, is not amenable to law 
that he has do law, that he is not governed by 
kings, and that his body cannot be hurt ? That 
is perfectly true. Do not understand it in the 
light which has been thrown upon it by interested 
and ignorant fools, but understand it in the 
light of the true and original Vedantic conception. 
If the Brahmin is be who has killed ail selfishness 
and who lives and works to acquire and to 
propagate wisdom and the power of love, a 
country that is inhabited by snob Brahmins 
altogether, by men and women who are spiritual and 
moral and good, is it strange to think of that 
country as being above and beyond all law ? 
What police, what military are necessary to 
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govern them ? Why ahoald any one govern them 
at all ? Why should they live under a govern- 
ment ? They are good and noble, they are the 
men of God ; they are our ideal Brahmins. 

THE IDEAL OF CASTE 

We read that in the Sabya-yuga, there was 
only one caste to start with, and that was that 
of the Brahmin. We read in the Mahabharata 
that the vvhole world was in the beginning 
peopled with Brahmins, and that, as they began 
to degenerate, they became divided into different 
castes, and that, when the cjcle turns 

round, they will all go back to that, 

Brahminioal origin. This cycle is now burniog 
round, and I draw your attention to this fact. 
Therefore our solution of the caste question is 
not degrading those who are already high up, is 
not running amuck through food and drink, is 
not jumping out of our own limits in order to 
have more enjoyment; but it comes bv every 
one of ue fulfilling the dictates of our Vedaiitie 
religion, by our attaining spirituality, and by our 
becoming the ideal Brahmin, There is a law laid 
on each one of you heie in this land bj' onr 
ancestors, whether you are Arj,T,ns, or non-Aryans, 
Bishis or Brahmins, or the very lowest ont-castes. 
The command is the same to you all, and that 
command is that you must not stop at all 
without making progress and that, from the 
highest man to the lowest Pariah, every one in 
this country has to try and become the ideal 
Brahmin. This Vedantic idea is applicable not 
only' here but over the whole world. Such is oor 
ideal of caste, meant for raising all humanity 
slowly and gently towards the realisation of the 
great ideal of the spiritual man who is non- 
resisting, calm, steady, worshipful, pure, and 
meditative. In that ideal there is God. 
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WHAT SHALL YOUR WORK BE NOW? 

How are these things to be brought about ? 
>1 must again draw yoar attention to the fact 
that cursing and vilifying and abusing do not and 
cannot produce anything good. They have been 
tried for years and years, and no valuable result 
has been obtained. Good results can be produced 
only through love, through sympathy. It is a 
great subject, and it reguires several lectures to 
elucidate all the plans that I have in view, and 
all the ideas that are, in this connection, coming 
to my mind day after da5’. I must therefore 

conclude, only reminding yon of this fact, that 

this ship of our nation, O Hindus, has been 
usefully plying here for ages. To-day, perhaps, it 
has sprung a few leaks ; to-day, perhaps, it has 
become a little worn ; and if such is the case, 
it behoves you and I, children of the soil, to 
try our best to stop these leaks and holes. Let 
us tell our countrymen of the danger, let them 
awake, let them mend it. I will cry at the top 
of my voice from one part to the other of this 
country to awaken the people to know their 

situation and their doty therein. Suppose they 

do not hear me, still I shall not have one word 
of abuse for them, not one word of curse. 

Great has been our nation’s work in the past, 

and if we cannot do greater things in the fnture, 

let us have this consolation, let us all die and 
sink together in peace. Be patriots, love the 
race which has done such great things for us in 
the past. Aye, the more 1 compare notes the 

more I love you, my fellow-countrymen ; you are 
•good and pure and gentle; and you have been 
always tyrannised over; such is the irony of this 
material world of Maya, Never mind that ; the 
spirit will triumph in the long run. In the 
meanwhile, let os work and let ns not abuse 
•our country, let us not onrse and abuse the 
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weather-beaten and work-worn institutions of our 
thrice-holy motherland. Have not one word of 
condemnation, even for the most superstitious 
and the most irrational of its institutions, for 
they also must have served to do os good in 
the past. Remember always that there is not in 
the world one other connti-y whose institutions 
are really better in their aims and objects than 
the institutions of this land, 1 have seen castes 
in almost every country in the world, but 
nowhere is their plan and purpose so glorious as 
here. If caste is thus unavoidable, I would 
rather have a caste of purity and culture and 
self-sacrifice than a caste of dollar. Therefore 
utter no words of condemnation. Close your lips 
and let your hearts open. Work out the 
salvation of this land and of the whole world, 
each of you thinking that the entire burden is 
on your shoulders. Carry the light and the life 
of the Vedanta to every door and rouse up the 
divinity that is hidden within every soul. Then, 
whatever may be the measure of your success, 
you shall have this satisfaction, that you have 
lived, worked, and died for a great cause. In 
the success of this cause, howsoever brought 
about, is centred the salvation of humanity here 
and hereafter. 



VEDANTA IN DAILY LIFE 

By SWAMI ABHBDANANDA 


* 


I T has been aqked ngain whether the teachings 
of Vedanta, aoblima though they are, can be 
applied to our practical every-day life. Some 
people have an idea that, being a philosophy, 
Vedanta must be speculative, like any other 
philosophy of Europe and America., that it gives a 
few grand theories which can never he carried into 
practice. Such statements would he true if 
Vedanta were simply a philosophy and not a religion. 

In order to h(-eome a religion, the teachings of 
Vedanta must be intensely practical, because where 
theory ends, there is the beginning of true religion. 
Vedanta gives not only the principles of the 
highest philosophy, hut it also teaches the practical 
methods which are necessary to make it a religion. 
If the ideals of Vedanta do not cover the whole 
field of life, if they do not enter into every plane 
of our thoughts, nay of our very existence in home 
life, in social .and business life, in moral and 
spiritual life, then we must reject them as mere 
theories of a speculative philosophy, and must not 
call Vedanta a religion. The ideals of Vedanta, 
however, a, re so broad and so universal in their 
scope that for the last four thousand years, men 
and women, living in retirement, in caves and 
forests, as well as those bolding the most responsi- 
ble positions in society and in the state, have 
snccessfully harmonized their lives with those 
ideals, and have proved them to' be intensely 
practical. 

There is an impression among some people 
that the teachijigs of Vedanta are fit for those only 


* A lecture delivered ia America. 
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who live like asoetioa, in eaves and forests, but nou 
for those who lead a busy American s life. Such 
people are entirely mistaken, because they do not 
'know that the truths of Vedanta were first dis- 
covered and practised, not by ascetics who dwelt 
in caves or forests, but by kings and nionarohs, 
ministers and statesmen who lived the busiest and 
most luxurious lives that we can imagine. If we 
read the Upanishads, the Epics — Mahabharata, and 
Eamayana — and other historical works, ^ we find 
that there were not only Hindu ministers and 
statesmen, but kings sitting on their thrones, 
discharging their roj’al duties of governing the 
states and of looking after the welfare of their 
many suhiects ; and living a busier and much more 
responsible life than that of an ordinary business- 
man of the present day, found ample time and 
opportunity to studj’ Vedanta nnd to curry out its 
sublime tenets in their practical lives. When such 
persons could live the ideal life as given by 
Vedanta, what can we say of ourselves? We are 
not half as busy as they were. I can quote from 
the Upanishads many names of the ancient Hindu 
monarchs who faithfully followed the teachings of 
Vedanta while fulfilling the duties of their royal 
position. They not only lived up to the ideals of 
Vedanta, but taught others, and were considered 
by the people as the living example of this 
practical philosophy. Those who have read the 
Bbagavad Gita, or “The Song Cclesoial” as Sir 
Edwin Arnold calls it, will remember that the 
great commander of a huge army, standing in the 
battle-field, in the midst of the din of battle at 
Kurukshetra, found time to disouss the ideals^ of 
Vedanta and succeeded in applying them in practice. 

Many of you have seen and heard the late Swanai 
Vivekananda. He was a living example of the practi- 
cal side of Vedanta. Up to the last moment of his 
life he worked like a giant under all conditions, 
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favourable or unfavourable, bearing all kinds of 
hardship, diecomforfa and tribulation and never moving 
an inch from the highest ideal of this great philosophy 
and religion of Vedanta. He lived a pure and 
chaste life always, working for others, trying to 
help humanity without seeking any return for 
his labour. Ha showed to the world what a true 
Karma Yogi was like. Tn other words, he proved 
by his example that, even in this age of materi- 
alism and corumercialism, one can be a sincere 
worker who always works for others, and lives 
for the good of humanity, without being guided 
by selfish motives or selfish desires. 

The most practical side of Vedanta which 
will appeal to American minds, is the Karma 
Yoga. Karma Yoga is that branch of Vedanta 
which teaches that we should always work and 
fulfil all the duties of life, house-hold, social or 
official but, at the same time, we must not 
consider that the performance of these duties is 
the highest aim and ideal of our life. On the 
contrary, we must regard these duties and the 
work of our daily life as a means to a higher 
end. We should also remember that every one 
of these works brings us new experience, makes 
us realize the transitoriness of earthly objects, 
purifies our inner nature and uplifts our souls, if 
it be not guided by any selfish motive. Vedanta 
teaches that any work which proceeds from 
extreme selfishness is wrong and wicked, and we 
shonld avoid it. Moreover, it tells us that every 
action must bring a similar reaction ; that all 
good or unselfish works produce evil results such 
as sorrow, suffering, misery, disease and and death. 
Holding this ideal before his mind, and applying 
it to his practical life, a student of Vedanta can 
go anywhere and live under any conditions, 
without deviation from the path of righteousness 
and virtue ; under all circumstances, he will live 
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■B pare, aaselfish life and remain oonfcented. This 
is the simplest and easiest thing to practise. 

First of all, we should form an ideal, and 
few people have their ideals. We think that we 
possess the highest ideal, but that may be only 
for a short time ; next moment perhaps, the 
ideal has vanished, and we do not know the 
purpose of life, or why we are here. Therefore our 
mode of expression is very poor and it proceeds 
entirely from selfishness. Selfishness is the result of 
ignorance. We do not know the laws, nor do we 
understand how we ought to live. We look after 
ourselves and take care of ourselves because that 
is the nearest thing to ue. But wp must not 
forget that any person in any country, possessing 
a fair amount of earnestness and sincerity, will 
get from this practice of K.irma "Soga wonderful 
results, most boueficial in this life and hereafter, 
if be knows the ideal, and if be follows it at 
every moment of his life. On the contrary, if 
we consider that the work which we are perfor- 
ming is the highest aim of life, that there is no 
further ideal, then oar life will not be worth 
living. But whosoever bolds the highest ideal and 
walks in the path of unselfli-hness is virtuous, 
is unselfish, is righteous and is spiritual. 

Every householder should study Karma Yoga 
and understand the philosophy of work and, 
applying those teachings to the daily life, be will 
eventually attain to the highest ideal of all 
religions. If be believes in a personal God or in 
an impersonal God, or in any divine incarnation like 
Christ or Bnddha, or Krishna or Bamakrisbna, what 
should he do? He should every night, before 
retiring, offer the results of his daily works, both 
good and bad, to Him ; and, by this method, 
he will become free from the law of Karma, the 
Jaw of action and reaction, and reach the 
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highest goal of salvation in the end. The works 
of onr daily lives will be transformed into acts 
of worship when we have learnt to offer their 
results to the Supreme Lord of the universe, 
and this can he accomplished by any man or 
woman, engaged in any kind of profession or 
business. It is the easiest method by which we 
can make the religion of Vedanta enter into every 
plane of our daily life, and herein lies the secret 
of great success, of freedom, of unselfishness, — 
that is, either offer the results of your works 
to God, or work as an act of worship. He who 
has learned to offer the results of bis daily 
works to the Almighty has learned the secret of 
work and is always peaceful and contented. This 
will be beneficial to all those who live the busiest 
Uvea, engaged in any kind of work. Works are 
neither low nor high ; every work is great, 
and every work will be a means to the attain- 
ment of divinity. 

This Karma Toga is a method by which we 
can get greater results by less output of onr 
energy. The majority of people in every country 
waste their energy' in unnecessary rush and 
worry for the results; they have no patience to 
wait for the results, and what is the effect? 
They shatter their nerves and suffer from nervous 
prostration. The lack of self-control .and this 
nervousness they will overcome if they' under- 
stand the secret of work and the laws of action and 
reaction, of cause and sequence, that every action 
must bring its result, whether we worry over it 
or not. It must; and what a great saving it 
would be, if, instead of wasting that energy in 
worry; we could devote it to doing other works 
and let the results take oare of themselves! 
We most do our beet and stop there. After 
performing your best, yon cannot do any 
'better, and what is the use of worry? 
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If we lived this way, then we should be 
great workers. 

Vedanta teaches that the less passion for 
worli there is, the greater and more we work. 
If we read the lives of all the great workers of 
the world, we find that they were wonderfully 
calm men. Men and women of impulsive nature 
cannot do great work, cannot be steady workers : 
they will lose their heads. Persons who are 
easily disturbed by passions like anger, jealousy, 
hatred, ambition and selfishness cannot accomplish 
mnch. They will shatter their nerves and 
eventually become useless. As we find in this 
country, persons who are impulsive can do great 
work for the moment, but in the reaction, they 
hreak themselves to pieces. They suffer from 
nervous prostration. Therefore self-control is the 
secret of great work, success in business, health 
and longevity. This we learn from Vedanta. 
What can be more practical or beneficial than to 
gain self-control and ezercise it in our everyday 
life? 

Vedanta teaches how to be strong, physically, 
mentally and spiritually. Physical strength 
proceeds from mental strength, and mental strength 
in its turn is the outcome of spiritual strength. 
Spiritual strength must be at the back of mental and 
physical strength, and that spiritual strength will 
come to those who live the right kind of life, who 
understand the laws which govern lives. The 
knowledge of these laws will make ns free from 
committing mistakes, and this knowledge comes 
through the study of Vedanta. The practice of 
Baja Yoga will help ns in acquiring that knowledge. 
That branch of Vedanta which is called Baja 
Yoga is the most practical of all applied sciences. 
Every step of this science depends entirely upon 
practice. It must enter into the daily life o£ 
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every individual. Take, for instance, one of the 
teachings of Raja Yoga, — concentration. Ho^v 
absolutely helpful and necessary this power of 
concentration is ! Nothing can be achieved 
without it ; no one can accomplish anything 
without possessing some amount of this power : 
no one can become a great artist, astronomer or 
physician ; no one can have success, even on the 
Stock Exchange, without this power of concen- 
tration. It is absolutely necessary for success in 
business, and this power we acynire through the 
practice of Raja Yoga. 

The same power of concentration can he 
applied for material prosperity as for spiritual 
advancement. If we want material prosperity, we 
can use our power of concentration in that 
direction and get wonderful results. If we are 
spiritually-minded, we can gain spiritual results 
by it. Concentration, when practised for spiritual 
results, will gradually lead us to meditation, and 
meditation will eventually direct the soul into 
the state of God-consciousness, and then we 
shall be able to realize the true nature of the 
soul and its relation to God. Thus you can 
understand how in Vedanta the highest idoals of 
true religion are made into a practical science 
which is intensely useful and benehcial in every 
possible way. 

Another practical side of Vedanta is the 
science of breath. Anyone who understands this 
science of breath and possesses physical, mental 
and spiritual strength, can stand the sudden 
changes of weather, can go through any hardship 
without being broken to pieces. Those who have 
practised regularly the lessons as given in the 
Yoga classes held under the auspices of the 
Vedanta Society of New York will know how 
wonderful the teachings of this science of breath 
15 
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are and whab wonderfol powers can be attained. 
The stndenbs of Vedanta will eventually gain 
perfect health. By gaining control over your 
breath, yon will make your system do anything 
you like. You will bring every inch of your 
muscle and nerve-centres under your control, Aa 
breathing exercises bring physical results, so 
mental powers are developed by the regulation of 
breath. The power of self-control is bound to 
come to one who has learnt the control of 
breath or one who has faithfully practised the 
breathing exercises as given by the Swamis from 
India. The utility of this wonderful science is 
proved by medical practitioners, mental scientists, 
and by those who teach physical culture or voice 
culture. Again, when this breath is brought 
under control, it brings peace of mind. When 
the mind is directed towards the Supreme Ideal, 
you will obtain bpiritual enlightenment, in which 
you will discover the past and future of your 
soul-life. Thus Eaja Yoga when properly applied 
to our daily lives will make us strong physically, 
mentally and spiritually. 

A student of Vedanta does not require any 
special or separate training in ethics or religion, 
because the highest ideals and the practical side 
of ethics are included in the teachings of 
Vedanta, and, if we try to live according to the 
ideals of Vedanta, we cannot but be ethical. 
For instance, one of the injunctions of practical 
ethics is to be truthful. Now, why should we 
he truthful if, by telling lies, we can gain more 
and enrich ourselves ? The question has never 
been answered by any system of ethics so 
rationally as by Vedanta. Vedanta tells us that 
truthfulness is not a mere virtne, but it is the 
means of attaining the absolute Truth. The 
absolute Truth is revealed to those only who 
are absolutely truthful in thought, word and 
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deed. Moral weakueBs and selfishness lie at the 
bottom of falsehood, therefore we shonld abandon 
it. We should shun the company of those who are 
untruthful ; and although we may go through all 
kinds of sufiering, sorrow, misery, and changes of 
fortune, still we must not give up the ideal of 
truthfulness, we must bold on to it until the last 
breath has passed out of our bod.y, because 
truthfulness will lead to absolute Truth. The 
eternal Truth is never gained by false-hood but 
by truth. 

Another ethical law which is considered to he 
the highest law in all religions is : " Love thy 
neighbour as thyself.” Now, here wo can ask the 
same question ; Why shonld I love my neighbour 
as myself ? Like Christianity, Vedanta teaches this 
ideal. Christianity teaches it as a dogma based 
upon the authority of the Scriptures, and does not 
give any reason why and what for, but Vedanta 
gives the rational explanation and tells us why 
we should love our neighbours as ourselves : Because 
the true Self of our neighbour is one with our 
true Self. And that recognition of this spiritual 
oneness, when understood, is the meaning of love. 
Love means spiritual oneness, oneness of two 
souls, — that is true love. Where there is true love, 
there is divinity, there is the manifestation of God, 
and that divine love reigns in the heart and soul 
of a student of Vedanta and therefore he loves all 
humanity. When the same love which we call 
human love is not hacked by selfishness, it becomes 
divine love, and that divine love is the means by 
which we can realize God. God can be realized 
through divine love ; therefore we should practise 
in our daily lives that unselfish love which is the 
highest, and never encourage or practise that which 
is called love but which means something different, 
which is based upon selfishness, which produces 
attachment and brings bondage in the end. We 
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sboald nob practice or encourage it, otherwise, we 
shall be the sufferers, and the ideal of love, which 
is divine, will not be attained by us. 

The highest aspiration of the individual soul is 
fulfilled when it realises spiritual oneness with 
the Divine Being, and that spiritual oneness or 
divine love is the central ideal of Vedanta. Vedanta 
teaches that there is one existence, one reality, one 
Truth, one God, one life, one Spirit. All these 
differentiations and distinctions, which we perceive 
with our senses, are fictitious and unreal, they are 
all on the surface ; but go below the surface and 
there you will see the undercurrent of one spirit; 
and when that oneness is properly realised, when 
we have understood that we are parts of that one 
stupendous whole, the Universal spirit, how can we 
help loving that whole? We must love, we cannot 
help loving and through that divine love we realize 
the highest ideal of our lives. A student of 
Vedanta, who recognizes that spiritual oneness, 
sees that one Universal Spirit is manifesting 
through all living creature, and all human beings, 
and therefore he loves all human beings ; through 
all animals, and therefore he loves all animals. 
The most practical results of this love, this recog- 
nition of oneness, is that a student of Vedanta 
never injures or kills any living creature, because 
he knows that there is one life, that the difference 
between an animalcule and a human being is only 
in degree hut not in kind. The same life-force is 
expressed in eo many ways and wherever the 
humanitarian ideas of Vedanta are preached, there 
prevails compassion for everybody ; there is 
compassion for poor animals, there hospitals 
are built, not only for men, women and 
children, but for lower animals, and there is to 
be found the desire to take care of the poor, suffering 
animals just as you would take care of the poor. 
Buffering brother. Therefore a student of Vedanta 
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does not kill any animal for food, because he says ; 
“ When I cannot give life to any living creature, 
what right have I to take it ? Let it stay on and 
live ; it has its purpose to fulfil ; I must not 
interfere. ” And having this ideal in his mind he 
does good to all, and ha v/onid rather give his 
own life than take the life of another. Such a 
soul is a great blessing to humanity, is also to all 
living creatures. The practice of this ideal will 
bring the most wonderful results which are morally 
and spiritually perfect. We should teach our children 
that lower animals possess life and feelings. Prom 
our childhood, we have been taught that lower 
animals have been created for our food. Now we 
must change that idea and beach children that 
they are fulfilling certain principles of life, that 
they are on certain grades of evolution, and, in 
course of time, they will become human beings : 
we must be kind to them, and so in practical life 
we should learn compassion, and that compassion, 
when properly carried oat, will lead to divine love 
and realization of the Supreme. 

The teachings of Vedanta drive away the fear 
of death, because they say that death cannot attack 
our souls : we are immortal ; by our birthright we 
are children of that Universal Spirit and therefore 
we are immortal. Fear of death will never trouble 
the mind of a student of Vedanta. " As we throw 
away our old worn-out garment, as the soul throws 
away the garment of the old body at the time 
of death and manufactures a new one, according 
to its thoughts and deeds. ” What a great conso- 
lation is this I That we are no longer dependent 
npon the within of an antbropomorpbio God ; that 
we have not been created out of nothing by the 
sudden within of a Creator, but that our souls 
existed in the past and shall exist after death, chat 
-onr pleasures and sufferings are the results of our 
own actions, that we are responsible for our future 
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happiness and miserj’. We are noti going to eternal 
perdition, nor are we boro in sin and iniquity. Thns 
the teachings of Vedanta take away all fear of death 
and make us bappj’' and contented in our earthly 
career. What can be more beneficial to us in oar 
practical life ? 

Another great help in practical life which w© 
get from Vedanta is the knowledge of the Divine 
Being. The Divine Being is not far from ns ; He 
is the soul of onr souls; He is dwelling within us; 
He is both personal and impersonal, and beyond 
both ; He can be worshipped under any name, in 
any form, by anyone, under any sect, creed or 
denomination ; Ho is one and eternal and when 
we understand this, all religions animosities, quarrels, 
fights cease for ever. Then we consider all sectarians 
as onr brothers and sisters ; we embrace them as 
children of God. What could be more practical 
than this ! Can a sectarian do so ? Can an orthodox 
Christian embrace a Mabomedan or a Bnddbist? Very 
few possess so broad and liberal a mind as to 
embrace another belonging to another religion, but 
Christ Himself would have embraced a Mabomedan 
or Buddhist or anv heathen as the child of divinity, 
of his Heavenly Pether, and we should follow that 
example. We fehontd trs' to live up to it, and 
then in our da'ly lives, we shall be able to understand 
that secret by which we shall attain to the highest 
wisdom, of spiritual oneness, that will make us free. 
This is the meaning of salvation, emancipation 
from bondage, from ignorance and selfishness. 
According to Vedanta, that salvation does not begin 
in the grave, but it should begin right here and 
now ; and Vedanta shows us the way to attain to that 
salvation and perfection in this life. And when that 
knowledge and divine wisdom come, all darkness 
is dispelled and the divine powers begin 
to Sow through onr souls end produce their 
results ; then we rise above the animal and' 
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material plane and shine with the spiritual light 
of the eternal son. 

Now we can see how all these teachings of the 
different branches of Venanta fit into the different 
departments of our lives and bow practical Vedanta 
is. Not only this, there is another thing, which 
we should not forget, that Vedanta includes the 
truths that have heen discovered by different branches 
of science and shows ns how those truths can he 
applied to our daily lives ; how we can mould our 
daily lives according to these ideals and direct our 
efforts towards the highest goal, which is one. 
No other religion has done that ; no other religion 
has ever been able to harmonize with the different 
branches of science or with the different philosophies 
of the world ; but Vedanta includes all sciences, 
all philosophies and ail religions, and therefore it 
is universal. A student of Vedanta can be a 
Chris'tinn, Mahomedan, Buddhist or a heathen, or 
an agnostic. Distinctions of caste, creed, nationality, 
are never recognized in the light of Vedanta. 
Wherever the truths of Vedanta are preached, 
there prevail peace, tranqnility, self-control and 
spiritual enlightenmebt. If we understand the 
teachings of Vedanta and live up to the ideals, 
then we shall be able to say with the old philosopher 
'Schopenhauer : " Vedanta has been the solace of my 

dife, and it will be the solace of my death. ” 
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of the saints and teachers but also a succint account 
of the Philosophy and religion which each of them 
taught or propounded. . . . These lives are full of 
interest for the student of religion. 

Bupses Two. 

Leaders of the Brahmo Samaj 

CoKTEHTS Baja Bam Mohun Boy, Maharshi 
Devendranath Tagore, Kesab Chandra Sen, Pralap- 
ohandra Mazumdar, Sasipada Banerji, Ananda 
Mohan Bose and Pandit Sivauath SastrL 

With Seven Portraits. Price Rs. 2. 

Vaishnavite Reformers of India 

OBITICAL SKETCHES OF THEIB LIVES & WBITIKGS 

By T. BAJAGOPALA CHABIAB, m.a., b.e. 

Contents. — Nathamuni; Pundarikaksba ; Yamuna- 
ebarya; Sri Ramanujacharya ; Sii Vedanta Desilca; I 
Manavala Maha Muni and Chaitanya. | 

Be. One. 
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